The Cresset (Vol. LVII, No. 7b) by Valparaiso University
Valparaiso University 
ValpoScholar 
The Cresset (archived issues) 
6-1994 
The Cresset (Vol. LVII, No. 7b) 
Valparaiso University 
Follow this and additional works at: https://scholar.valpo.edu/cresset_archive 
 Part of the Arts and Humanities Commons, and the Public Affairs, Public Policy and Public 
Administration Commons 
This Full Issue is brought to you for free and open access by ValpoScholar. It has been accepted for inclusion in 
The Cresset (archived issues) by an authorized administrator of ValpoScholar. For more information, please 
contact a ValpoScholar staff member at scholar@valpo.edu. 
.... 
cresset Valparaiso University Valparaiso, Indiana 46383 
AlAN F. HARRE, Publisher 
GAIL McGREW EIFRIG, Editor 




3 The Editor I IN LUCE TUA: TO FEED SO GREAT A CROWD 
4 Ernest L. Boyer I REFLECTIONS ON A CHURCH-RELATED EDUCATION 
9 Arlin G. Meyer I WHO AM I? A QUESTION POSED BY CHURCH-RELATED INSTITUTIONS 
17 Proterra; Simmons; Espinosa; Bauer I RESPONSES TO MEYER 
23 Walter Wangerin, Jr. I SEASTONE (Verse) 
24 Stephanie Paulsell I SILENCE AND SPIRITUALITY: CHRISTIAN TRADITION AND SOME CONTEMPORARY FILMS 
30 John Wallhausser I HOLY SPIRIT (Verse) 
32 Barbara Doherty, S.P. I THE DIVERSITY OF SPIRITUALITIES AMONG THE COMMUNITY OF LEARNERS 
This special issue of The Cresset is published with the support of the Lilly Fellows Program in Humanities and the 





Richard H. W. Brauer, 
Art Editor 
Thomas D. Kennedy, 






Wilbur H. Hutchins 
Advisory Board 
James Albers 
James V. Bachman 
Richard Baepler 
James Caristi 
Christine H. Lehmann 
Alfred Meyer 
Arlin G. Meyer 
Frederick A. Niedner,Jr. 
Mel Piehl 
Mark Schwehn 
THE CRESSET is published monthly during the academic year, 
September through May, by the Valparaiso University Press as a 
forum for ideas and informed opinion. The views expressed are 
those of the writers and do not necessarily reflect the preponder-
ance of opinion at Valparaiso University. Manuscripts should be 
addressed to the Editor and accompanied by return postage. 
Letters to the Editor for publication are subject to editing for brevi-
ty. The Book Review Index and the American Humanities Index list 
Cresset reviews. Second class postage is paid at Valparaiso, Indiana. 
Postmaster: send changes of address to The Cresset, Huegli Hall 
#29, Valparaiso University, Valparaiso, IN 46383. Regular 
Subscription rates: one year- $8.50; two years-$14.75; Student sub-
scription rates: one year- $4; single copy- $.75. Entire contents 
copyrighted 1994 by the Valparaiso University Press, Valparaiso, 
Indiana 46383, without whose written permission reproduction in 
whole or in part for any purpose whatsoever is expressly forbidden. 
Cover: Gustav Dore, Die Speisung der Viertausend, Matth. 
15:36. [The Feeding of the Four Thousand] Engraving. This 
illustration is from a Stuttgart Luther Bible (n.d.) in the 
Moellering Library Rare Books Collection at VU. 
Notes on Poets--
Walter Wangerin, Jr., on the faculty at VU, teaches Wr-iting. 
He is the author of many books, and a sought-after speak-
er, reader, and preacher. 
John Wallhausser is on the faculty at Berea College. 
The Cresset 
To Feed So Great a Crowd 
Matthew's version of the feeding of the four thou-
sand, pictured on the cover in an illustration by Gustav 
Dore, recounts ·a moment of Jesus' ministry with which 
educators should sympathize. In the vastly enterprised ver-
sions of schools today, resources seem far too small for the 
needs. Downsized staffs are expected to "work smarter." 
Curricula expand to include new fields of knowledge. And 
teachers must not only know subjects-meaning that they 
must think about them, reflect on them, and possibly even 
make discoveries about them-but also develop better 
methods of "delivery and assessment." As we experience 
greater commodification of learning, we lose perspective 
about what we have enough of, and what we need to 
replenish. Like the disciples in Matthew's story, people in 
the education business today are usually asking some ver-
sion of the question, "Where are we to get bread enough in 
the desert to feed so great a crowd?" 
This issue of The Cresset, like those in the past two 
summers, comes about as a result of the generosity of the 
Lilly Endowment, Inc., particularly in connection with the 
Lilly Fellows Program in Humanities and the Arts, located 
at Valparaiso University. It includes material drawn from 
the yearly conference for the schools involved in the net-
work, but also other riches. Considering the questions 
raised for church-related education, Boyer and Meyer 
approach from different angles, but both involve readers 
fundamentally in asking, "Where are we to get bread ... ?" 
Voices all around us, particularly those voices of the 
publically religious, describe our culture as a desert, from 
which no nourishment can be expected. But-surprise!-
of all things, fish! Expect the unexpected, then, even from 
the wasteland. Paulsell's article on the religious tradition of 
silence, for example, shows us a way to see and understand 
two contemporary films, using echoes from the tradition of 
silence as a path of knowing. Again, the produce of the 
culture becomes nourishment for the one who eats with 
discernment and gratitude. 
Babette's Feast, a Danish film made from one of the sto-
ries of Isak Dinesen, provides so many images for people 
interested in religion and education that it might well be 
required viewing for most of us actually earning a living in 
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those fields. Babette, who earlier in her life was a famous 
chef, now is a servant who gives everything she owns to pre-
pare a sumptuous feast for a group of people who have 
decided that feasting is the Devil's way of trapping them. 
Not only do they have no powers of discrimination, they 
have determined beforehand to take pride in their igno-
rance, and to deny the excellence and quality of what is 
before them. During the feast, however, the goodness itself 
overcomes their stubborn refusals. Though they still hard-
ly know what they are eating and drinking, and though 
they have no idea of the sacrifice and skill with which it has 
been prepared, they begin to rejoice and even give 
thanks-haltingly and imperfectly-for the grace and 
bounty poured out on them. It doesn't take much imagi-
nation for Christians to see Babette as an image of God, 
cooking up redemption and grace in a steamy frenzy of 
love, only to have it grudgingly accepted by a crowd of 
unworthy and graceless eaters. 
But when the circle of Lilly Fellows and the rest of the 
Lilly Colloquium watched the film last May, we also saw 
images of teaching and learning. Surrounded by the 
immeasurable richness of knowledge, we often gracelessly 
toy with what is on our plates, absorbed in counting calo-
ries or wondering whether we have got our money's worth. 
And recognizing these attitudes in ourselves, we certainly 
see such responses in our students, whose capacities for dis-
cernment and appreciation of the feast before them are 
modest, at best. Is it perhaps the most fitting task of the 
church-related school to cultivate gratitude and apprecia-
tion for the feast of learning which is set before us with 
such remarkable abundance? Throughout this issue, 
members of the Colloquium comment on the film's mean-
ings for teachers and learners. 
When we look again at the Dore, we can enjoy the 
composition depicting a range of responses to the baskets 
of bread and fish. Surprise, reverence, eagerness, attention 
are all there in the various figures. A feast, whatever its 
source, confounds our notions of accounting. If we could 




REFLECTIONS ON A CHURCH-RELATED 
HIGHER EDUCATION 
I am honored to be invited to speak at this first 
address honoring past president Albert Huegli, who 
brought such distinguished leadership to this institution. 
I have been asked to talk about the purposes of church-
related education, and I should note at the very outset that 
the impact of such education has been profoundly 
influential in my own life. My parents enrolled me as a 
high school junior in a Brethren boarding school in 
Harrisburg, Pennsylvania, where for the first time in my life 
I felt that my educational, social, and spiritual needs were 
brought together. I attended a small, Methodist liberal arts 
college to complete my baccalaureate degree. I taught 
briefly at a Jesuit institution, Loyola University, and then 
for five years I served as academic dean at a small, church-
related college in California. 
All of these experiences profoundly shaped my life. 
They reinforced the influence of deeply religious parents, 
and they were also an extension of the influence of my 
grandfather, a preacher who taught me by his saintly life 
the lessons of Christian living. Attending church-related 
colleges and schools also persuaded me that education of 
the highest quality can be fostered when faith and learning 
are intertwined. I am greatly indebted to a tradition that is 
continued by Valparaiso University. 
I. 
Thinking about what represents the essence of 
church-related education, I concluded that first it has to do 
Ernest L. Boyer is president of The Carnegie Foundation for the 
Advancement of Teaching. This essay is the edited version of a 
speech Dr. Bayer delivered at Valparaiso University on March 22, 
1994, for the Albert G. Huegli Lecture on Church-Related Higher 
Education. · ' 
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with the climate on the campus. Without oversimplifying a 
complicated issue, I suggest that a church-related 
education can be well described in one simple word-
connections. The connections I have in mind reveal 
themselves not in the structure of the institution, but in the 
spirit of the campus, and in four essential ways. 
First, the quality of a church-related college is 
revealed not just by its theology, but also by the quality of 
communication on the campus, in the way the students 
and the faculty and the administrators are connected 
verbally to each other. Communication through language 
is, after all, our most essential human function. It is 
through the use of symbols that we define who we are and 
how we feel, and it is through the majestic, gene-driven, 
God-given process we call language that we are connected 
to each other. 
But even in a community of learning we take this 
miraculous process so much for granted. Consider, for 
example, the miracle of this very moment. I stand here 
vibrating my vocal folds. Molecules go skittering in your 
direction. They touch your tympanic membrane. Signals 
scurry up your eighth cranial nerve. And there is a 
response, I trust, deep in your cerebrum that approximates 
the images in mine. Do you realize the audacity of this act 
in which we are now immediately engaged? And yet, I am 
assuming-as we all do from the moment of our birth-
that by vibrating my vocal folds, somehow I can create vital 
connections with other people. 
I have always been fascinated by the references to 
language in the Bible. "Out of the heart," the Scripture 
says, "the mouth speaketh." And the Gospel of John says, 
"In the beginning was the Word, and the Word was with 
God, and the Word was God." What a stunning 
proposition! The Word, the Scriptures say, was God, 
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suggesting, perhaps, that it is through language that we 
discover the Creator. Surely, it is through language that we 
discover one another. I think I don't overstate the case 
when I say that language is a sacred act. 
The use of language profoundly determines the 
nature of a college education, yet the sad truth is that we 
live in a world today where language is shockingly abused. 
We live in a world where obscenities abound. We live in a 
world where politicians seek to destroy each other with 60-
second sound bites. And language is used destructively on 
campuses as well, by subtle ridicule, by racial slurs, by 
thoughtless side comments, by not listening to each other 
but only pausing while we rearrange our prejudices and 
pretend we are listening, or being so caught up in things 
that we fail to take time to speak and listen carefully to 
each other. We pass each other, but we do not connect. 
When I was growing up in Dayton, Ohio, we used to 
say, "Sticks and stones will break my bones, but names will 
never hurt me." What nonsense! I'd usually say that with 
tears running down my cheeks, saying all the time, "Hit me 
with a stick, but stop the words that penetrate so deeply 
and that last so long." Children, even before they go to 
school, understand both the power and the weaponry of 
words. 
The question is, how do we use the God-given 
symbols that we have? This determines the quality of a 
church-related education-not the creed that is printed in 
the catalog, but the quality of the language that is 
experienced every single day. Malcolm Bradbury, writing 
recently in the New York Times, declared that if we do not 
have mastery over language, language itself will master us. 
'We discover life," he said, "through language." 
I'm suggesting, then, that the first test of a Christian 
college is the significance we assign to symbols. And all 
students in such an institution should be asked to complete 
a course in expository writing, to learn the discipline of 
self-expression. I also believe that all students might be 
asked to complete a senior seminar on a consequential 
topic to demonstrate their capacity to integrate ideas. And 
I believe that every student in a church-related college also 
should complete a seminar on the ethics of 
communication, to help them learn to· analyze 
propaganda, examine their own words, and begin to 
understand that, in the end, the message we send must be 
measured not by the accuracy of the structure, but by the 
honesty and intention of the message. 
Recently I read an article by a patriarchal educator 
named T. Elton Trueblood, who for many years was at 
Earlham College. He said that when he was a graduate 
student, decades ago at Johns Hopkins, he had a mentor 
who insisted, in the -Oxbridge tradition, that he write a 
paper every single week. And he said that when the paper 
would come back there ·would be all sorts of red marks 
correcting the syntax and the citations, but then at the 
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bottom of every paper, the mentor would have written, 
"But is it true? Is what you have written really true?" His 
teacher was reminding him relentlessly that we 
communicate in order to connect authentically with each 
other, and if we can't trust each other in the messages that 
we send, if we do not convey as authentically as possible 
how we feel and think, then this God-given process 
somehow is distorted and disconnected. 
So, what is a church-related college? It is a place 
where people understand and revere the centrality of 
language, and where there is a climate in which we seek to 
heal, not hurt. It is a place where everyone speaks and 
listens carefully to each other in what can only be 
described as a true community of learning. 
II. 
Second, at a church-related college, connections are 
made not only through integrity in the use oflanguage, but 
also through the coherence of the curriculum. A Christian 
college affirms ultimately that there is a unity in God's 
revealed truth, and that somehow that coherence should 
be reflected in the way we organize the territory of 
knowledge, the curriculum of the institution. The sad 
truth is that, on most campuses today, students are offered 
a grab bag of isolated courses. They complete the required 
credits, but what they fail to gain is a more coherent view of 
knowledge and a more integrated, more authentic view of 
life. I do believe that in this process, the sense of the 
sacred is diminished. 
The work of geneticist Barbara McClintock, the 
Nobel laureate, helps illustrate that everything is one, that 
there is no way to draw a line between things. McClintock's 
research confirms the absolute dependence and 
relationships of variables on each other. 
Frank Press, a recently retired president of the 
National Academy of Sciences, sent me a copy of a speech 
that he had delivered several years ago in which he said 
that the scientist is in some respects an artist. To illustrate 
his point, he went on to say that the magnificent double 
helix, which broke the genetic code, is not only rational, it 
is beautiful as well. When I read Frank's speech, I thought 
of watching on television the lift-offs at Cape Kennedy. In 
the last seconds, there would be anxiety in the expressions 
of the scientists and engineers, but when the space shuttle 
lifted successfully into orbit, the scientists wouldn't say, 
'Well, our formulas worked again." They would say, almost 
in unison, "Beautiful!" It always struck me that they chose 
an aesthetic term to describe a technological achievement. 
, I heard recently that science is structure in search of 
passion, and art is passion in search of structure. Whatever 
it is, I do wonder if, at the core, artists and scientists aren't 
i~ fact engaged in a common quest to discov~r 
relationships and patterns, satisfactions from the beauty of 
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God's ordered world. Several years ago, when the world-
renowned physicist Victor Weisskopfwas asked, ''What gives 
you hope in troubled times?" he replied, "Mozart and 
quantum mechanics." But where in our fragmented 
academic world can scholars and students make 
connections such as this? 
A fragmented curriculum violates the theology that 
undergirds a church-related education, which in my 
opinion should celebrate the majesty, the integration, and 
the wholeness of God's creation. At Valparaiso, you are 
engaged in a quest that allows students, through an 
integrated curriculum, to see relationships and patterns, 
and in your capstone courses in theology, you put God at 
the very center of it. This to me affirms the dignity and 
purpose of church-related education. 
I was fascinated when I read Stephen Hawking's 
magnificent essay, A Brief History of Time. I was struck by the 
way he ended his inquiry into the connections in the 
universe itself. As some of you may recall, in the final 
paragraph of that little book, Hawking, who perhaps is a 
modern-day Einstein, said that if we are able to find the 
integrating theory of the universe, it will be the ultimate 
triumph of human reason, for then, he says, we will know 
the mind of God. 
Ultimately, integration is affirmation. I believe, then, 
as startling as it may sound, that the church-related college 
is a place where the coherent curriculum helps students 
know the mind of God. 
III. 
In addition to connections through the majestic use 
of symbols and through 11 curriculum with coherence, the 
church-related college helps students discover connections 
across cultures as well as the commonalities that draw the 
human community together. We hear a lot these days 
about multicultural education, with emphasis on the 
differences among us, and that is crucial. I do believe that 
God made us each distinctive. My father used to give what 
were called in those days "illustrated talks" in Sunday 
school. I will never forget one visual presentation he made. 
He showed enlarged photographs of snowflakes, and we 
were awestruck by the beauty and symmetry. Yet, my father 
stressed, the miracle was that not one snowflake was the 
same as any other, and that was the miracle, too, he said, 
about people. 
I celebrate the differences among us. But I believe, as 
well, that there is another side of the human community 
that must be affirmed. We must search for commonalities 
as well, to understand that while we are all alone, we are 
also all together. While we live independent lives, we are 
also fundamentally dependent on each other. I believe 
that in a church-related college, the search across cultural 
lines is not only to affirm differences, but to affirm 
connections, too. 
Kay and I have a son who lives in a Mayan village in 
the jungles of Belize with his Mayan wife and four children. 
When we visit Craig each year, I am impressed that the 
EXPERIENCING BABETTE'S FEAST 
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As I thought about connections between the Danish film Babette's Feast and my own experience 
during the past year in the Lilly Fellows Colloquium, my mind was quickly drawn to the scene in which 
Babette asked Martine and Philippa for permission to prepare a French dinner to celebrate the dean's 
hundredth anniversary. The sisters, "did not like the idea; they felt that they did not know what it might 
imply. " 
I had somewhat the same response when Shirley Showalter, the Senior Lilly Fellow and 
Colloquium convener, requested at our inaugural meeting that each of us prepare a spiritual 
autobiography and select one of three future meetings in which to present it. In much the same way that 
the sisters worried about the meal to come, I worried about the meetings to come. As it turned out, these 
autobiographical meetings not only brought us together as a group, they informed and enriched all of 
our conversations throughout the year. On 2 May the spiritual and intellectual feast that is the Lilly 
Fellows Colloquium met for the final time; I left Linwood House like those who left Martine and 
Philippa's house after Babette's feast, truly thankful for the experience and surely transformed by it. 
Thomas Holien 
Lilly Fellow, 1993-95 
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Mayans and the Americans, separated by a thousand miles 
and a thousand years and who seem to be absolutely 
disconnected from each other, have at a fundamental level 
a great deal in common. The Mayans have their family 
units. They have elected leaders. They have village 
councils. They have law enforcement officers. They have 
jails and schools, and places where they worship. It is all 
very different, but I have to tell you, it is all very much the 
same. 
We have a five-year-old grandson in Belize; we have a 
five-year-old granddaughter in New Jersey. While they 
speak different languages and have different colored skin, 
it is my urgent hope that when they grow up they will know 
down deep inside that they are both members of the same 
human family, precious in God's eyes. I firmly believe that 
church-related education means gaining a perspective that 
is global. 
Ideally every student should study in another country, 
be immersed in another culture, learning differences to be 
sure, but capturing similarities as well. If not all students 
can study in another culture, at least on campus they 
should, through lectures and films and meeting visiting 
students, discover and celebrate the great mosaic of God's 
creation. I affirm Valparaiso because at this institution you 
understand the centrality of an international perspective. 
IV. 
This brings me to the fourth connection that is, in 
some respects, the capstone of what I wish to say today. 
When all is said and done, a church-related college is a 
place where students make connections not only through 
the use of symbols or through the coherence of the 
curriculum they study or their understanding of cross-
cultural connections, but also through the connections 
they make between faith and learning. At such a place they 
are able to move and are encouraged to move from 
competence to conviction. 
When the American sociologist Daniel Bell was asked 
to give the Hobhouse Memorial Lecture of the London 
School of Economics in 1977, he called his speech 'The 
Return of the Sacred?" Interestingly enough, he put a 
question mark at the end of that provoking title. In his 
lecture, Bell discussed what he saw as a dramatic 
resurgence of religious belief in modern culture, and he 
quoted the great German sociologist Max Weber, who 
wrote at the end of the 19th century: 'With the progress of 
science and technology, man has stopped believing in 
magic powers, in spirits ... . He has lost his sense of 
prophecy and, above all, his sense of the sacred." Bell 
quoted Weber further: "Reality has become dreary, flat 
and utilitarian, leaving a great void in the souls of men 
which they seek to fill by furious activity and through 
various devices and substitutes." 
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Today we are beginning to discover that the sense of 
the sacred is inextricably interwoven with the most basic 
human experiences of birth, and love, and death. I realize 
that when the discussion turns to values, a strange 
embarrassment seems to come upon the academy. We 
seem comfortable talking about all questions except those 
that matter most. In his penetrating book Faith and 
Learning, Alexander Miller said that a "decent tentativeness 
is a wholesome expression ... of scholarly humility; but we 
seem," he said, "to have rather a sort of dogmatic 
tentativeness which suggests that it is intellectually indecent 
to make up your mind." 
In the end, education cannot be divorced from 
values. If it is, we have unleashed upon the world a horrific 
force that can only bring pain, despair, and ultimately 
death itself. George Steiner, the British philosopher, 
reminded us that a man who is intellectually advanced can 
at the same time be morally bankrupt. 'We know now," 
Steiner said, "that a man can read Goethe or Rilke in the 
evening, that he can play Bach and Schubert, and go to his 
day's work at Auschwitz in the morning." Speaking of 
integrity and language, I read just recently that Goebbels 
had a Ph.D in literature from Germany's most 
distinguished academic institution. Steiner seeks to answer 
the question of what grows up inside a literate civilization 
that seems to prepare it for barbarism. I believe what 
grows up is knowledge without wisdom, and competence 
without conscience. 
v. 
Finally, a church-related college must, above all, be a 
place where life's most consequential questions are 
unapologetically considered, where students are 
encouraged to discover divine purpose for their own 
existence. Let me make it very clear, I do not believe that a 
church-related college is a place that lives by dictates and 
indoctrination. I do not believe that you can inject belief. 
What one does is create a climate that makes honorable 
the quest, a climate in which people are encouraged to 
inquire into the deeper meanings of their own existence. 
And this climate is captured not so much by a 
required course, but by the modeling of teachers who 
demonstrate the essence of the ·inquiry, as they, too, 
reconcile the tension between faith and learning. That, in 
my judgment, is the climate in which values are affirmed. 
Several years ago, I couldn't sleep one night and 
instead of counting sheep, I counted all the teachers that 
I'd had. There were a few nightmares in the bunch, I must 
confess, but I also remembered three or four outstanding 
teachers who consequentially changed my life. I 
remembered a university professor who taught literature, 
who read King Lear and Macbeth aloud in class. As I 
observed the life of Professor Smith, I learned through his 
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spoken as well as written messages, that the study of 
literature was not an inquiry into ancient history, but an 
inquiry into the deepest yearnings of the human spirit. I 
remember Mr. Wittlinger, a high school history teacher, 
who said to me one day, "Ernest, you're doing very well in 
history. If you keep this up, you just might be a student." 
It was the highest accolade I had ever had. I thought, you 
mean I'm not a baseball player or a cowboy, I'm something 
Mr. Wittlinger calls a student? He rearranged my head at a 
time when I was totally confused about who I was or what I 
might become. 
I also remembered my first grade teacher. As I was 
walking to school with my mother on the first day of 
school, I asked her if I would learn to read that day. I really 
did think that you went to school to learn to read. My 
mother and father used to write notes to one another, and 
my brothers and I, as they say in Washington, weren't "in 
the loop." I wanted to learn to read to break the adult 
code. Further, my mother and father thought that they 
should teach me how to behave, and that the teachers at 
school should teach me how to read. In any event, I 
walked into the classroom, and there she stood, half 
human, half divine, my first grade teacher. She looked at 
twenty-eight frightened children and said, "Good morning, 
class. Today we learn to read." 
Fifty years later when I wrote a book on college and 
another one on high school, I placed, up front in each 
one, a chapter called 'The Centrality of Language." That 
wasn't by chance. It was the influence of a first grade 
teacher who instilled in me the idea that language and 
learning are inextricably interlocked. I think it no accident 
that when I reflect on the power of a church-related 
college, I come back to the question of the integrity of 
language. Is it possible that a first grade teacher is still 
shaping who I am and how I feel? The answer, I'm 
convinced, is yes! 
Thinking about the great teachers that I had, it 
occurred to me that they all shared four essential 
characteristics. First, they were well informed. You can't, 
as the Sophists say, teach nothing well. Second, these 
teachers also knew their students. They were able to relate 
their knowledge to the readiness of students. Third, the 
great teachers that I had created an active, not a passive, 
learning climate in the classroom. Those three 
characteristics made them good teachers, but it occurs to 
me that a fourth trait was what made them great. Most 
important of all, they were open and authentic human 
beings who taught not just the content of the subject, but 
taught by the quality of their lives, by their integrity, in 
everyday living. As difficult as this is to define, these 
teachers were successful because they not only taught their 
subjects, they taught themselves. 
This brings me to the essence of a church-related 
institution of higher learning. I am concerned about its 
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governance by the theological body that gave it birth. I am 
concerned and interested in the covenant that might 
sustain that relationship. I'm interested in the shared 
theology that might be defined. But when all is said and 
done, I want to know what is going on in the classroom, 
What is the nature of the messages between teachers and 
students? Is it in a classroom where students can become 
teachers, too? As I look back at the colleges I've attended, 
I remember not just the buildings; I remember the 
encounters in the classroom. Let me hurriedly add that, as 
models, teachers need to show their doubts as well as their 
faiths, show their worries as well as their hopes, because 
that is what life is. Teachers should not deny students the 
opportunity to see the agonies as well as the ecstasies of 
affirmation. That is the climate of an authentic community 
of Christian learning. 
One final observation: A church-related college, I 
believe, prepares students not just for work, but for 
vocation, giving them a purpose that extends beyond the 
campus and endures throughout their lives. The poet 
Vachel Lindsay wrote: 
It is the world's one crime its babes grow dull, 
Not that they starve, but starve so dreamlessly, 
Not that they sow, but that they seldom reap, 
Not that they serve, but have no gods to serve, 
Not that they die but that they die like sheep. 
I believe that students in a church-related college 
should graduate understanding that the tragedy of life is 
not death, that the tragedy is to die with commitments 
undefined, with convictions undeclared, and with service 
unfulfilled. Reinhold Niebuhr wrote: "Man cannot be 
whole unless he be committed. He cannot find himself 
unless he find a purpose beyond himself." In the end this 
is what a church-related education is all about. I truly 
believe that in a church-related college, a campus is not an 
isolated island, but a staging ground for action, where 
ultimately the vision is to be of service to one's fellow 
human beings. 
Here, then, is my conclusion. Surely it is not too 
simple to suggest that church-related higher education 
means, quite simply, discovering connections through a 
spirit of community on campus, through a curriculum with 
coherence, around the human commonalities that 
transcend the cultural divides, through the interactions of 
teachers who are also mentors, and through a life of 
service. With such an education, students come to know 
that to be truly human one must serve. 
As I have inquired into the heritage of this great 
institution, and as I inquire into the quest that's going on 
here today, I have described the search and the yearning 
that undergirds the community here at Valparaiso and 
reaffirms the heritage that we have been given by President 
Huegli, whose service we honor here today. 0 
The Cresset 
WHO AMI? 
A QUESTION POSED BY CHURCH-RELATED INSTITUTIONS 
Although the final chapter of the history of church-
related higher education in twentieth-century America can-
not be written for another several years, the major themes 
of such a history will surely include the erosion of the 
strong ties most private colleges and universities once held 
with denominations and church bodies and a subsequent 
blurring of the vision these colleges and universities once 
held of themselves as Christian institutions. As George 
Marsden has noted in The Secularization of the Academy, even 
the large state universities maintained a strong religious 
character until well into the twentieth century, and most of 
the smaller colleges founded by Protestant denominations 
and the Catholic church maintained strong denomination-
al identities until after World War II. 
Harvard, Yale, Princeton and William and Mary were 
all founded for religious purposes but became, over the 
years, private, secular institutions. As F. Thomas Trotter, 
president of Alaska Pacific University, has noted: 
"Institutions of learning established by the churches have 
historically moved in a secular and pluralistic direction. 
The recent separation of Wake Forest University from the 
Southern Baptist Convention is only the most recent exam-
ple in a list that includes Northwestern, Southern 
California, Auburn, Wesleyan, Lawrence, and Vanderbilt." 
In a two-part article published in First Things in 1991, 
James Burtchaell uses the process of estrangement between 
Vanderbilt University and the Southern Methodist Church 
as a case study of a pattern in twentieth-century mainline 
Protestant colleges and universities and a warning about a 
tendency already apparent at Catholic institutions. 
Arlin G. Meyer is Director of the Lilly Fellows Program at 
Valparaiso University where he also teaches Humanities and 
English. He is a regular contributor to The Cresset, and a mem-
ber of its Advisory Board. This essay grew out of addresses delivered 
at the Lilly Fellows Program Regional Conference at Bethune-
Cookman College in Florida and at the National Lutheran Deans' 
Conference in Toronto, November of 1993. 
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Burtchaell describes the four-stage devolution of the typical 
church-related institution: from denominational to 
Christian to religious to secular. 
What we noticed when we began the Lilly Fellows 
project was that although mainline Protestant, evangelical, 
and Catholic institutions may be at different stages of this 
devolutionary process, many of them are currently strug-
gling to discover a new identity or redefine their present 
mission. This struggle has resulted in a diversity of self-
understandings and self-definitions among church-related 
institutions. Closely related to the perceived decline of a 
homogeneous sense of Christian mission is a lack of focus 
in discussions of teaching ac; a Christian vocation. In recent 
years most of the people just beginning their careers at 
church-related colleges or universities think of themselves 
as embarking on careers as teacher-scholars or, more likely, 
scholar-teachers, and have little understanding of the rela-
tionship of their Christianity to their academic vocation. 
Thus, the last decade of the twentieth century is a time 
when many church-related institutions are attempting to 
reclaim a distinctive sense of purpose and identity and 
when faculty and administrators are searching for forums 
in which the sense of Christian academic leadership and 
teaching can be fostered, nurtured, and supported. 
We also had a strong sense that graduate institutions, 
most of which have become thoroughly secularized, do lit-
tle to prepare their students specifically for academic 
careers at church-related schools. The goals and missions 
of graduate schools are significantly different from those of 
church-related colleges and universities; therefore, gradu-
ate students who are socialized for several years into the 
ethos of the modern research university are superbly 
trained, for the most part, in research and scholarship, but 
often inadequately prepared to perceive their teaching and 
scholarly careers as a Christian vocation. We also observed 
that many people had written about the crisis in church-
related higher education, and leaders 6f religious institu-
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tions were aware of the problems of attracting new faculty 
to the idea of teaching as a Christian vocation; however, 
very few programmatic efforts have been initiated to 
address these issues and solve these problems. Thus we 
established the Lilly Fellows Program in Humanities and 
the Arts as an attempt to begin a national discussion of the 
issues facing church-related higher education and an 
opportunity for young scholars to prepare themselves for 
careers at church-related institutions. 
Although we had initially considered establishing a 
rather large network, the program officers at the Lilly 
Foundation advised us (wisely, we now believe) to begin 
with a small network of good schools and expand the net-
work as the project gained momentum. So in 1991 we cre-
ated an original network of twenty-six schools that would 
represent a diversity of size, denominational traditions, 
institutional types, self-understandings of their missions 
and church affiliations, and geographical locations. Thus 
we included Catholic, mainline Protestant, evangelical and 
historically black institutions ranging from large schools 
with graduate programs to medium-sized liberal arts 
schools to small women's colleges. Each year we have 
added six institutions to the network so the total is now 
forty-five. 
As Program Director I have had a variety of contacts 
with these institutions-talking and corresponding with the 
two official representatives from each institution, interact-
ing with faculty and administrators at the three-day nation-
al conference at Valparaiso University each October, 
visiting campuses across the country where we have been 
holding regional conferences and workshops, and reading 
materials we have collected from each college and universi-
ty. 
On the basis of these contacts, I have discovered that 
most of these institutions are having identity crises. During 
the past several years many of these schools have been 
holding workshops, conducting self-studies, preparing new 
mission statements, and redefining their character and 
their purposes. Why should this be? Perhaps there are sev-
eral reasons. 
First, the demographics of faculty and student popu-
lations on most church-related campuses have shifted over 
the past twenty years. With fewer people on campus who 
feel a direct tie to the history and traditions of the institu-
tion, pressure is exerted to redefine the institution in more 
inclusive terms so that all may feel a part of the community. 
One of the ways in which this difference manifests 
itself on church-related campuses is in a diminishing num-
ber of students from the church body with which the insti-
tution has had its primary relationship. Let me illustrate 
this point with Lutheran institutions. At Valparaiso 
University over 60% of the student body was Lutheran 
when I arrived in 1967, while the current student body is 
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approximately 46% Lutheran, the same percentage as at 
Midland Lutheran; Concordia University, River Forest; 
Dana College; Concordia College, Austin; and Concordia 
College, Ann Arbor, according to the most recent compar-
ative figures I have seen. In this same study the percentage 
of Lutheran students ranges from 95% at Concordia, 
Seward to only 8-10% at Concordia College, Selma, 
Roanoke College, and Wagner College. Only two 
Lutheran colleges and universities have a student body of 
more than 60% Lutherans, and 27 of the 40 Lutheran insti-
tutions are below 50%. While the decline in percentage of 
Lutheran students on Lutheran campuses is due to a vari-
ety of complex and, in some cases, intentional factors, the 
increased diversity of students at these colleges and univer-
sities is surely one reason so many schools are conducting 
self studies and redefining their identities. And what is 
true of Lutheran schools is also true of most church-related 
colleges and universities, regardless of their denomination-· 
al affiliation. 
Secondly, the increased emphasis on diversity, multi-
culturalism, and pluralism, both in society at large and on 
college campuses, has led to a tension between maintain-
ing a commitment to the traditions and heritages of partic-
ular institutions and promoting racial diversity, 
multiculturalism, and ideological pluralism as primary 
goals and objectives of the campus community. Traditions 
are always in the process of undergoing change and redefi-
nition, but whenever change becomes radical and acceler-
ated, it threatens the caretakers of the traditions that 
informed and shaped the institution in the past. I believe 
that one of the main challenges facing every church-related 
college and university during the closing years of the twen-
tieth century will be to find ways to accomodate the 
increased emphasis on multiculturalism and pluralism to 
the particular traditions and historic mission of its institu-
tion. Failure to effect this accommodation intentionally 
and intelligently will lead to obsoleteness and irrelevancy 
on the one side or a loss of an institution's distinctive iden-
tity on the other. 
Thirdly, with declining enrollments and a shrinking 
student pool from which to draw the kinds of students who 
have traditionally attended church-related colleges and 
universities, many schools are recasting their institutional 
identities and redefining their mission statements. In a 
consumer's market, new strategies are being devised to 
attract the requisite number of students to fill the class-
rooms and balance the budget. 
Let me note just two of the more negative effects of 
this demographic trend. Before my present position as 
Program Director of the Lilly Fellows Program, I was Dean 
of Christ College, the Honors College at Valparaiso 
University, for twelv~ years. During my last several years as 
dean, I noticed a decline in the applicant pool of really 
bright students and, in my recruitment efforts, found 
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myself competing more aggressively with precisely the 
schools with which Valparaiso University should be 
engaged in cooperative and supportive efforts-church-
related colleges and universities like those involved in dia-
logue through the Lilly Fellows Program. Then too, when 
colleges and universities experience decreases in enroll-
ment, they inevitably face, and sometimes succumb to, the 
danger of changing their character or identity to appeal to 
a broader range of students without fully understanding 
that this new identity may be less appealing to students and 
faculty who historically entered that institution because of 
what it was prior to this transformation. 
Fourth, there has been a general disenchantment 
with both the cost and quality of higher education in 
recent years, and this discontent has had a dramatic effect 
on private schools where the costs have historically been 
higher. Although the criticisms have been aimed at all of 
higher education in America, private church-related col-
leges and universities feel the pressure more acutely 
because this disaffection has also poisoned the relation-
ships between the schools and church bodies with whom 
they are affiliated. In Lutheran circles we are painfully 
familiar with these developments in the colleges and uni-
versities affiliated with the Lutheran synods, and in recent 
years this kind of disillusionment has been equally destruc-
tive and divisive in institutions connected with the 
Presbyterian denomination, the Christian Reformed 
Church, the Southern Baptist Convention, the Catholic 
Church, and many others. This has led some schools to 
attempt to repair or strengthen their relationship with the 
church body while others have distanced themselves from 
the affiliated denomination or broken off relationships 
altogether. 
Fifth, the democratization of internal governance 
structures which began in the late sixties and led to major 
reforms within the academy has perhaps reached the end 
of its initial cycle, and institutions are respondirtg by reex-
amining the dramatic changes that were made at that time. 
During the current academic year, a committee is studying 
the Instrument for Internal Governance adopted at 
Valparaiso University in 1970 in response to the climate of 
student protest. In a recent issue of the student newspa-
per, Professor Al Trost, chair of this committee, responded 
to a question about the need to change the way university 
governance is set up by saying: 
The times aren't the same. The early 70 's was a boom 
period in higher education. Now all schools are under a lot 
of financial restraints because of declining enrollment. .. 
Some of this machinery worked pretty well in the beginning 
because the people who designed it were the ones staffing 
the positions. Now, there is no one around who remem-
bers that. So students who are on committees are there and 
participate to the best of their ability, but they are not part 
of the movement and do not have as much of an agenda as 
students did then. 
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At the same time a new generation of faculty and adminis-
trators are assuming roles of leadership and responsibility, 
and their visions of the institution are not necessarily con-
gruent with those that shaped the former institutional 
identity. Ironically, many of these new campus leaders 
were students at our church-related colleges and universi-
ties during the late sixties and early seventies, the very time 
during which the structures that are presently being re-
examined were initiated. 
Finally, the approach of a new century appears to be 
an appropriate time to look ahead and attempt to see what 
individual institutions and church-related higher education 
will look like in the next century. For a variety of reasons 
long-range planning has become a fetish in the academy, 
and strategic planning requires the reexamination of basic 
premises: mission statements, goals and purposes, and tra-
ditions and structures. And few people at any institution 
have the longevity and experience to look back into the 
past and recognize the full value of its heritage while at the 
same time possessing the foresight to create a new vision 
for the future . 
Having identified a number of reasons why church-
related schools have been redefining their missions and 
identities, let me turn for a moment to James Burtchaell's 
analysis of the devolutionary pattern he observes in col-
leges and universities founded by church bodies. While a 
rough schematization is somewhat unfair to Burtchaell's 
sophisticated analysis, the historical pattern is for an institu-
tion to move from church-related to Christian to religious 
to secular. Burtchaell's two-part article has been widely 
read and discussed and, on the Christian higher education 
circuit, is frequently identified as the Slippery Slope 
Theory. Such a theory has several assumptions. First, it 
suggests that all Protestant and Catholic colleges and uni-
versities are on a downward slope, the slippery surface of 
the slope making it very difficult for an institution to hold 
its present position or reverse its course. Secondly, the 
devolutionary connotations of the Slippery Slope Metaphor 
imply that any movement from church-relatedness toward 
secularism on the part of an institution is negative and 
harmful. Thirdly, there is a note of unintentionality about 
the Slippery Slope Theory, as if this steady downward move-
ment is inevitable and brought o:ri by forces beyond the 
institution's control even though Burtchaell argues that the 
changes were almost always brought about by well-meaning 
Christians within the church and inside the colleges or uni-
versities. So Slippery Slope is basically a negative image, 
suggesting a steady, inevitable, and irreversible movement 
from the mountaintop of church-relatedness to the valley 
of secularism. 
When we established the Network we faced the ques-
tion of selecting schools and naming the network. As you 
no doubt noticed, we use the title, Network of Church-
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Related Colleges and Universities, the most positive term in 
Burtchaell's four-stage process. However, not all of the 
institutions in the network are church-related, and those 
that are construe this relationship in significantly different 
ways. We might have used the term "Christian," but this 
term has to some extent been coopted by the evangelical 
right (e.g., Coalition of Christian Colleges), and a number 
of institutions in the network would have objected, I sus-
pect, to belonging to Network of Christian Colleges and 
Universities. 
To illustrate these points, let me refer briefly to the 
ways in which some of the network schools describe them-
selves in their college catalogs or bulletins. All of these 
publications include two or more of the following: a) mis-
sion statement, b) statement of purposes or objectives, c) 
brief history of the institution. Two of the network schools 
are not church-related (Berea College and Wheaton 
College). Berea and Wheaton describe themselves as "non-
denominational" but emphasize the centrality of the 
Christian faith in their missions. Although founded by the 
Methodist Church, Bethune-Cookman describes itself as 
being "not church-related" but "religious," and emphasizes 
the last will and testament of its original founder, Dr. Mary 
Mcleod Bethune. This document reads like a social gospel 
and is as powerful a religious statement as is contained in 
any catalog or bulletin. 
The other Protestant institutions in the network are 
all church-related, but this fact is stated and expressed in 
quite different ways. Calvin is a college "of the Christian 
Reformed Church," as the University of the South is an 
"institution of the Episcopal Church," and Saint Olaf is "of 
the ELCA." This language implies ownership and control 
which, of course, is the case at a school like my alma mater, 
Calvin College. Goshen College describes itself as a "min-
istry of the Mennonite Church," implying that it is an 
extension of that Church, centrally concerned with 
Christian values and the development of a "community of 
faith and learning." 
Other institutions use more neutral terms to describe 
their church-relatedness: Hope College is "church-affiliat-
ed" (Reformed Church of America); Fisk University is 
"affiliated" with the United Church of Christ; and 
Whitworth College is "affiliated with the Presbyterian 
Church (USA)." However, the language in the Whitworth 
catalog emphasizes its Christian character ("Christ-cen-
tered education," "a Christian covenant community," 
"highly qualified Christian scholars") whereas Hope's lan-
guage is less pious and more ecumenical ("dynamic 
Christian community," "religious heritage," "service to God 
and humanity.") 
Other institutions, while describing themselves as 
church-related and/ or Christian, emphasize an openness 
to the larger Christian or religious community. Davidson is 
a "Christ-centered" Presbyterian college, "reaching out to 
the larger Christian community." Texas Wesleyan 
University mentions its "close relationship with the United 
Methodist Church," but downplays Christian character or 
commitment while emphasizing an openness to "all mem-
bers of the academic community." Similarly, a Catholic 
institution like Loyola Marymount University describes 
itself as "associated with Catholic higher education" while 
recognizing "the riches of a variety of religious traditions." 
Marquette· University, a Jesuit, urban institution, provides 
EXPERIENCING BABEITE'S FEAST 
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A French proverb suggests "a good meal ought to begin with hunger." And so it is with the spare 
and pious women and men of a puritan community who share a meal prepared for them in love and grat-
itude by their servant Babette. Theirs was a hunger to forgive and to be forgiven; the hunger for the 
'mercy and truth' which, one guest pronounces, have met together at this feast. As I conclude a season of 
preparing end of the school year celebratory meals for students and other colleagues, I wonder, do they 
suffer these same hungers? Who among us does not? 
Margaret Franson 
Assistant to the Dean of Christ College 
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"a Catholic setting for liberal education," but "derives its 
distinctive character from its religious commitment." 
Creighton University, another Catholic urban school, is, in 
its mission statement, more self-conscious about its 
Catholic and jesuit heritage: 
As Catholic, Creighton is dedicated to the pursuit of truth 
in all its forms and is guided by the living tradition of the 
Catholic Church. 
As Jesuit, Creighton participates in the tradition of the 
Society of Jesus which provides an integrating vision of the 
world that arises out of a knowledge and love of Jesus 
Christ. 
Some institutions use the metaphor of "rootedness," 
implying, perhaps, a stronger emphasis on the importance 
of tradition and heritage. Messiah College states that its 
"roots link Messiah" to the Brethren in Christ Church but 
then emphasizes that the college has never been "narrowly 
sectarian." Saint Olaf describes the college as being "root-
ed in the Christian gospel" while the College of Saint 
Benedict indicates the institution is "rooted in Catholic and 
Christian traditions." Saint Benedict has a beautiful mis-
sion statement in which four successive paragraphs focus a 
four-fold mission: 
As a liberal arts college, we are committed to enabling 
students to think and to act with responsible human free-
dom, to understand and to be formed by the arts and sci-
ences, and to be simultaneously self-possessed and capable 
of effective service to others. 
As a Christian college, we accept the person of Jesus 
Christ and his Gospel as normative for the values we seek to 
understand and to communicate. 
As a Catholic college, we are guided by the centrality 
of the Catholic Church in Christian revelation, as the 
church strives to be faithful now to its origin and its history, 
and to the full and future call of the Gospel. 
As Benedictine in character, we strive to provide a 
community of prayer, of work, of celebration; a community 
of learning that promotes reverence for the person and 
concern for the community; and a community tempered by 
vital stability, remaining open to development and the 
future. 
This progression suggests that the school's broadest mis-
sion is as a liberal arts college, but its deepest identity 
resides in its Benedictine character. 
Other church-related colleges stress their indepen-
dence. St. John Fisher College, the only Catholic Basilian 
institution of higher learning, identifies itself as "an inde-
pendent, liberal arts college in the Catholic tradition" 
which "welcomes qualified students, faculty, and staff 
regardless of religious or cultural background." 
Westminster College similarly defines itself as "an indepen-
dent liberal arts college , related to the Presbyterian 
Church" but then places a strong emphasis on personal 
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faith and commitment. Pepperdine University, while 
"maintaining a relationship with the Churches of Christ," 
emphasizes that the University was always intended "to be 
nonsectarian and independent of ecclesiastical controls." 
However, they include a statement of affirmation that pro-
claims the sovereignty of God and "celebrates the Christian 
faith." 
I have already referred to Saint Olafs mission state-
ment on two different occasions. Of the other four 
Lutheran institutions in the network, Augustana describes 
itself as "a college of liberal arts and sciences related to the 
Evangelical Lutheran Church in America," and lists as one 
of the College's goals, 'To include the religious dimension 
of human life in the educational program." Although 
Valparaiso University identifies itself as a "church-related 
university," it asserts that it is an "independent institution" 
under "neither the control nor the authority of any church 
body." Additionally, the Valpo bulletin contains a rather 
lengthy section entitled "Faith and Learning," which inter-
prets the University's Christian mission. Luther College's 
catalog seems more interested in promoting the Christian 
nature of the college. Phrases like "a Christian college," 
'The Christian vision of service," and "dedicated to faith 
and learning" are prominent in the section entitled 
"Introducing Luther," and a reader does not discover its 
Lutheran origins or associations until the "History" section. 
(Perhaps a college named Luther does not need to fore-
ground its Lutheran identity in its mission statement!) 
Concordia College-Moorhead "is owned and operated by 
the congregations of the Evangelical Lutheran Church in 
America in northern Minnesota, North Dakota, and 
Montana." In a full-page statement of purpose the catalog 
indicates that "the curriculum of the college should be in 
harmony with the Christian faith as taught in the 
Evangelical Lutheran Church in America." However, this 
statement emphasizes the institution's service orientation 
by stating boldly (in bold letters) that "the purpose of 
Concordia College is to influence the affairs of the world 
by sending into society thoughtful and informed men and 
women dedicated to the Christian life." 
This examination of institutional identities of the net-
work schools could continue, but this brief survey should 
suffice to suggest the many different ways in which thirty-
nine institutions understand and promote their church-
relationship and their identities as Christian or religious 
institutions. However, even if we were to examine these 
catalog statements more carefully, I doubt that we could, 
with any certainty, determine where to place these colleges 
and universities on Burtchaell's perilous mountainside. 
Rather than thinking of Burtchaell's four categories 
(church-related, Christian, religious, secular) as a down-
ward slide, it seems more sensible to view them as a contin-
uum and then ask how each institution perceives itself in 
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relationship to all four terms. Since the contemporary 
world is predominantly secular, even the most self-con-
ciously church-related college of necessity contains ele-
ments that are secular as well as religious or Christian. 
Statements of mission and goals and purposes are, of 
course, only formulations, but it is these statements that are 
being re-examined, critiqued, and revised at many of our 
network schools. The University of Notre Dame spent an 
entire year revising its mission; Calvin College spent almost 
two years creating a new mission statement, a document 
that at one point reached 75 pages in length; Pepperdine 
University has conducted two-week faculty workshops over 
the past two summers addressing these questions, and the 
list could go on. At Valpo an ad hoc committee of the 
Strategic Planning Committee spent almost two years 
preparing a document on "The Lutheran Character of 
Valparaiso University," and Philip Gilbertson, Dean of the 
College of Arts and Sciences, last year circulated a sixteen-
page response, entitled "Fishing for Faculty-Lutherans or 
Otherwise." 
Let me end by posing four sets of questions which 
may be useful for Lutheran colleges and other church-
related institutions in reconsidering their identities and 
envisioning their futures. These questions will be framed 
in relationship to the four terms I used to describe 
Burtchaell's Slippery Slope, but I want to see these four 
terms (denominational, Christian, religious, and secular) 
as a more neutral spectrum than the Slippery Slope 
metaphor implies. 
The first question concerns denominational identity 
and affiliation and can be posed in two different ways. One 
way to state the question is as follows: How can an institu-
tion like Valparaiso University remain credibly Lutheran 
while at the same time being genuinely multicultural and 
open to diversity? Or how can Bethune-Cookman College 
retain its Methodist character while at the same time being 
open to faculty and students who come from other 
Christian or religious traditions? Many church-related col-
leges and universities have ethnic origins that shaped the 
institutions' identities at the time of their founding. For 
instance, both Calvin College and Hope College grew out 
of the Dutch Reformed tradition. In the Lutheran tradi-
tion Augustana, Luther, Saint Olaf, and Valparaiso all trace 
their roots to ethnic church bodies. Bethune-Cookman has 
a dual tradition as a Methodist institution and an historical-
ly black college. Does the emphasis on multiculturalism 
and diversity in contemporary culture change the way in 
which we think about the specific Lutheran, Reformed, or 
Methodist character of our institutions? I suspect these 
questions play themselves out differently at Catholic institu-
tions because the individual colleges and universities are 
not as parochial and distinctively ethnic in origin. 
If we frame this issue in terms of denominational affil-
iation, then we might ask: How can a Lutheran college or 
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university maintain a strong and healthy relationship with 
the Evangelical Lutheran Church in America or the 
Lutheran Church-Missouri Synod and simultaneously 
retain sufficient autonomy and independence to control its 
own destiny as an institution of higher learning? The 
church and the academy are two different entities and two 
separate institutions in American society; however, if 
church-related colleges and universities are to continue to 
flourish in an increasingly complex and multicultural soci-
ety, the church and the academy must work in concert 
because each institution needs the other. Let me cite just 
one example of where this kind of close collaboration 
would seem to be crucial for both the church and the 
Lutheran academy. At a recent Lutheran conference I 
received a copy of 'The Church and Human Sexuality: A 
Lutheran Perspective," the first draft of a "Social 
Statement" produced by the Division for Church in Society 
of the ELCA. The issues addressed in this document are 
complex, controversial, and far-reaching and affect, in one 
way or another, thousands of people. Surely, this is an 
issue in which the church can benefit from the wisdom of 
specialists in the academy and the academy can benefit 
from the wisdom of those involved directly in the work of 
the church. Every Lutheran college and every Lutheran 
congregation is likely struggling with questions in the area 
of human sexuality, and both groups would benefit from 
closer collaboration in trying to answer some of these ques-
tions. 
The second question grows naturally out of these con-
siderations. Stated simply, one might ask: Why should 
Texas Wesleyan University remain genuinely Methodist 
rather than become generically Christian? At Valparaiso 
University we have had a number of interfaith dialogues on 
campus, and for a number of years we conducted Calvinist-
Catholic-Lutheran dialogues among faculty and administra-
tors from Calvin College, The University of Notre Dame, 
and Valparaiso University. In these dialogues we discov-
ered that these three institutions have much more in com-
mon in their shared Christianity than differences based on 
denominational affiliations. More broadly, the discussions 
at the national conferences sponsored by the Lilly Fellows 
Program and regional conferences on network campuses 
suggest that all church-related colleges share an interest in 
common issues as we approach the twenty-first century. 
The current discussions at Pepperdine University may 
illustrate this second point. Although Pepperdine has 
always had an affiliation with the Churches of Christ and 
maintained a visible Churches of Christ presence on ·cam-
pus (administration, department of religion, chapel, etc.) 
its identity as a university is more Christian than sectarian 
or denominational. Pepperdine has applied for a large 
grant to study the question: If Pepperdine University is to 
become a great Christian university, what will the shape of 
that institution be? This project will include the examina-
tion of the Christian/church-related identities of approxi-
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mately ten other institutions. The assumption seems to be 
that although Notre Dame can build a national identity on 
its Catholic foundation, the Churches of Christ foundation 
is not strong enough to support a great university. So, why 
not establish an identity as a generically Christian institu-
tion rather than a Churches of Christ or Lutheran school? 
Concerning Burtchaell's third term, religious, one 
might ask why Pepperdine University or Davidson College 
might not envision its identity and purpose in the twenty-
first century as creating points of contact and dialogue 
within the families of world religions. So the new question 
might be: Why not Christian over against other world reli-
gions rather than Christian over against secular? Perhaps 
too many colleges and universities are stuck in the 
Christian-secular controversy when dialogue with members 
of other religious families will likely become increasingly 
important both in American society and in the global com-
munity. Who are the most important conversational part-
ners for Lutherans, Presbyterians, and for all Christians, at 
the end of the twentieth century? To shift some of the 
emphasis of institutional identity from the denominational 
and Christian to the larger religious sphere has significant 
implications for a university like Pepperdine or a college 
like Davidson. This issue is already being contested, of 
course, in theology, religion, and philosophy departments 
at church-related institutions. 
Earlier this semester Diana Eck, Professor of 
Comparative Religions and Indian Studies at Harvard 
University, spoke on the Valparaiso University campus. She 
spent much of her presentation contrasting the First World 
Parliament of Religion which met as part of the Columbian 
Exposition in Chicago in 1893 and the Second World 
Parliament of Religion which met in Chicago again in 
1993. One of the most interesting points she made was 
that although representatives from almost all of the world 
religions were invited and attended the 1893 Parliament, 
these representatives came from every part of the world. 
This year, again, participants came from all over the world, 
but it would have been possible, Eck indicated, to hold a 
World Parliament of Religion with representatives exclu-
sively from the greater Chicago area, because all of the 
world religions are now a part of our society and our cul-
ture. A second major difference Professor Eck noted was 
that in 1893 Christianity was clearly the dominant religion, 
and representatives from other world religions were invited 
to participate as second-class guests. By contrast, the atmo-
sphere at the 1993 Parliament was much more open, with 
genuine dialogue among representatives from different 
religions being the norm instead of Christianity seeing the 
Parliament as an opportunity for proselytizing and evange-
lizing. 
As our campuses at church-related colleges and uni-
versities become more heterogeneous, with students from 
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other denominations and other religions increasing in 
numbers, we need to create an atmosphere where the spiri-
tualities and practices of groups other than Lutheran or 
Methodist or Presbyterian or Catholic are honored and 
where opportunities for genuine dialogue among students 
from different denominational backgrounds and from dif-
ferent religions can occur. Diana Eck provided two images 
from her participation at the recent Parliament in Chicago 
that might serve as campus models. One was intentional: 
discussion groups were organized by table:> of eight where 
each participant was from a different world religion. The 
second image was unintentional but more common-the 
image of the elevators at the conference hotel which were 
always jammed with people from different countries and 
different religious backgrounds. If, as many people pre-
dict, American citizens representing non-Christian reli-
gions will outnumber Christians early in the twenty-first 
century, then it seems imperative that church-related col-
leges and universities need to attend as much to their reli-
gious identity as they do to their Christian or 
church-related identity. 
Finally, the entire issue of secularity has undergone 
significant change in recent years. Secular humanism talk 
seems quite dated now whereas even ten years ago we 
would have known exactly what was meant by secularity in 
the academy. I want to pose the question about secularism 
by quoting from a lecture James Turner, an historian from 
the University of Michigan, delivered at the University of 
Notre Dame last year at a symposium commemorating the 
150th year of their founding. The title of Turner's address 
was "The Catholic University in Modern Academe: 
Challenge and Dilemma," and after describing the way in 
which Catholic universities have traditionally understood 
their mission, by way of contrast with Protestant institu-
tions, he issues the following challenge: 
Catholic colleges and universities today seem poised to 
repeat the history of their Protestant analogues. Most are 
rushing to make themselves over in the image of Princeton 
or Mount Holyoke. A few are throwing up the barricades. 
Here at Notre Dame the debate has become, fortunately, 
self-conscious and vocal. Some faculty seem embarrassed 
that the University should claim any relationship between 
its religious heritage and its scholarly mission. Others warn 
that Notre Dame is sacrificing its Christian birthright for a 
very messy mess of pottage-that, in fact, it is already slid-
ing down the slippery slope to secularization. 
Sometimes the current debate reminds me of Karl 
Marx's dictum: historical crises that occur first as tragedy 
repeat themselves as farce. There is something at least 
quaint, if not comic, in the spectacle of my co-religionists 
and fellow academics rehearsing the quarrels of 1892 about 
whether a Christian university can preserve its virtue in the 
potent embrace of secular knowledge-in 1992, when secu-
lar knowledge has collapsed in an undignified heap of 
squirming confusion. One smells a question badly posed. 
15 
In fact, it is yesterday's question. 
Today's question is much different. How can the 
Catholic university reconstruct itself to bring the resources 
of Catholic tradition to bear on our common task of 
rebuilding the house of learning? In answering it we need 
to keep in mind the first of Newman's peculiar peculiari-
ties: his insistence that a Catholic university is not the 
Catholic church. Thus, the Catholic university enlists the 
resources of the Catholic tradition in a human enterprise, 
which is by no means exclusively Catholic or Christian or 
even religious. Yet it follows ipso facto that the Catholic uni-
versity cannot fulfill its part in this enterprise without nur-
turing its own distinctively Christian and particularly 
Catholic intellectual traditions. 
The two key phrases in Turner's last sentence are 
"distinctively Christian" and "particularly Catholic." 
Modified slightly, the challenge Turner set before the 
University of Notre Dame is the challenge that faces all 
church-related colleges and universities. In reconstructing 
or renewing itself, each Lutheran institution, for instance, 
draws on the resources of its own religious tradition in a 
human enterprise which is not exclusively Lutheran or 
Christian or even religious, but no school can complete 
this task without nurturing its own distinctively Christian 
and particularly Lutheran intellectual traditions. With the 
substitution of a different denominational affiliation, every 
institution in the Lilly Network faces a similar dilemma as 
the twentieth century draws to a close. 0 
RESPONSES .... 
[Four distinguished colleagues continue the discussion with their 
responses to Professor Meyer's remarks. They are Michael 
Proterra, SJ, Dean of the College and Professor of Theology at 
Creighton University; Ernest Simmons, Professor of Religion, 
Concordia College, Moorhead, Minnesota; Miriam Espinosa, 
Chair of the Department of Languages and Literature at Texas 
Wesleyan University, and Connie Bauer, Vice President for 
Academic Affairs, Saint Mary-ofthe-Woods College. 1 
In his timely and thoughtful essay, Arlin Meyer raises 
the very issue Creighton University grappled with in its 
recent five-year strategic planning exercise. He sets very 
helpful parameters for a discussion on "identity" and calls 
each church-related institution to its own thoughtful 
response. I can agree readily with Meyer's rendering of 
James Burtchaell's so-called Slippery Slope (from church-
related to Christian to religious to secular) as rather a con-
tinuum in which the four categories are found in some mix 
and degree of emphasis. Let me set these four in a more 
neutral spectrum, as Meyer suggests, and attempt answers 
to his questions. 
( 1) Creighton can be credibly Catholic while at the same 
time being genuinely multi-cultural and open to diversity. 
Creighton University is " ... dedicated to the pursuit 
of truth in all its forms and is guided by the living tradition 
of the Catholic Church . . . (and) ... participates in the 
Jesuit tradition which provides an integrating vision of this 
world ... .'' Further, the college " .. . will continue to devel-
op its strong liberal arts and sciences and professional undergrad-
uate curriculum in the context of its Catholic and Jesuit 
traditions." 
These ideals are implemented primarily through fac-
ulty hiring policies and the undergraduate core curricu-
EXPERIENCING BABEITE'S FEAST 
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Miracles often come from unexpected gifts like a "snow day," flowers on Tuesday, or the artwork 
of a child. Multiplying the joy such gifts bring by one hundred might approximate the feelings experi-
enced by the Jutlanders as each of Babette's courses crossed their taste buds. These were taste buds that 
were not only conditioned to expect ale bread soup, but were braced this time for food from the devil. 
One of the miracles of Babette's feast comes from the way in which it "rewrites" expectations. The unex-
pected gift-whether it be an elaborate French feast or an unsolicited word of "thanks" -brings a point 
of contrast and a point of hope to the expectations of everyday. 
Beth Hoger 
Lilly Fellow, 1992-'94 
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lum. In the College's current application form for faculty, 
each candidate writes on the following: "What you under-
stand as the mission of a liberal arts, church-related institu-
tion like Creighton University and how your discipline and 
background would enhance it." Faculty orientation and pro-
bationary mentoring programs build on this expressed 
commitment from a diverse group of new faculty. 
The same commitment requires a core program 
which, besides requiring critical analysis and interdisci-
plinary cooperation, forms students and faculty into a 
learned and concerned community. Theological reflection 
on religious tradition and experience is central to and inte-
grating for human culture and life. 
(2) Creighton should remain genuinely Catholic rather than 
become generically Christian. 
As part of the apostolic commitment of the Catholic 
Church, Jesuit education focuses on the "service of faith 
through the promotion of justice with an option for the 
poor." This emphasis is not alien to Creighton's academic 
character but rather calls the university to be a "leaven for 
the transformation of attitudes, humanizing the social cli-
mate." 
(3) Creighton needs to be Christian in a community of 
world religions and Christian in dialogue with the secular. 
There is a unique quality and contribution of church-
related institutions of higher learning to American and 
world culture. They help build what Glenn Tinder has 
called an "attentive society," one in which people listen 
seriously to those with whom they may fundamentally dis-
agree. Church-related institutions provide room for strong 
and differing convictions, but their defining characteristic 
is a willingness to give and receive assistance in the dia-
logue about values and community. 
Further, values and social bonds cannot be created 
whether by the state or by the marketplace. They grow 
from a third sector which is neither a creature of the state 
nor a creation of the market. That sector is civil society, 
and it is the church-related institution that can argue per-
suasively for its importance, its nurture, and can commit 
itself philosophically to the idea that civil society needs pro-
tection. 
(4) Creighton must continue to bring the resources of its 
Catholic jesuit traditions to bear on its common task of rebuilding 
the house of learning. 
Catholic institutions are privileged channels for the 
transmission and dissemination of the literary, artistic, and 
philosophic heritage of Catholic Christianity and for foster-
ing creative developments in these fields . American 
Catholicism should continue to bring to the dialogue its 
large body of social teaching: the inalienable dignity of 
every human person, religious freedom, the primacy of the 
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common good, participatory democracy, solidarity, and 
subsidiarity. 
As an enterprise committed to what is morally right 
and fundamentally good, higher education does not simply 
train students in the agile repetition of inert information. 
Rather, it challenges individuals and institutions to com-
mitment, to the idea that education must be concerned 
with selves and society as well as scholarship. Church-relat-
ed institutions should take issue with prevailing tendencies 
to give attention merely to what is intellectually warranted, 
operationally feasible, or superficially attractive to students 
who consider themselves more as consumers of educational 
wares than as aspirants to membership in an educational 
enterprise. 
Meyer has encouraged us at Creighton to think about 
what we are doing. Creighton will continue to draw on the 
resources of its own educational enterprise, which is not 
exclusively Catholic nor broadly Christian, not generically 
religious nor singularly secular. It cannot succeed at this 
task without nurturing its own distinctively Christian and par-
ticularly Catholic intellectual traditions. May all of us 
engaged in this enterprise rededicate ourselves to this sub-
lime calling. 0 
Michael Proterra, S.J. 
Undoubtedly our time, on the eve of the Millennium, 
is a time of rapid change and deconstruction at a pace not 
seen perhaps since the Renaissance itself. In the midst of 
such uncertainty very basic questions are asked, questions 
which lay bare the spiritual nature of our contemporary 
crises. It is no surprise then that institutions, like individu-
als, must undertake to redefine themselves in the midst of 
changing times. Received definitions and identities no 
longer speak with the same clarity and eloquence they once 
did. So it is for both the college and the church. How are 
these institutions to identify themselves in the emerging 
post-modern world? What is to be their relationship? Is a 
common mission to be found? Is each to go its own way in 
the hopes that one or the other, like a fleet of ships sepa-
rating in a storm at sea, will survive the gale? Or is there 
safety in numbers? Is symbiosis, life together, a helpful trait 
for both institutions as well as individuals? These are the 
foundational types of issues that this article of Arlin Meyer 
raises. Behind such issues lies nothing less than the identity 
of our institutions and the continued engagement of the 
Christian tradition with contemporary life and thought. 
Meyer has given us a useful overview not only of the 
issues involved in the struggles to define the identity of 
Church-Related Institutions but also of the diversity of 
responses to this challenge among the thirty-nine member 
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schools in the Lilly Fellows Program in Humanities and the 
Arts. By far the most helpful part of the presentation to me 
is his attempt to revise the interpretation of Burtchaell's 
taxonomy from a "Slippery Slope Theory" to one of a "con-
tinuum" involving four basic options. In this regard it 
would then parallel the old Danforth Foundation model of 
Patillo and Mackenzie more closely and be more descrip-
tive than normative. I would like to focus my remarks 
around this revision. 
After clarifying six basic reasons why he sees church-
related institutions having identity crises, reasons ranging 
from demographic shifts and multicultural diversity to "dis-
enchantment" with higher education in general, Meyer 
turns to James Burtchaell's widely-read analysis of the 
"devolutionary pattern" of church-relatedness. As we all 
know, the record is rather grim and this does lead many to 
see the process as inevitable and irreversible having once 
begun. There are several elements in this assumption that 
Meyer wants to challenge. Namely, that the slope is down-
ward, any movement toward secularism is negative, and the 
movement is mostly unintentional. His survey of the diversi-
ty of responses to the interpretation of "church-related-
ness" among the Lilly Fellows Institutions indicates more is 
possible than this "basically negative image" will allow. He 
then wants to see the four categories (church-related, 
Christian, religious, and secular) on a continuum rather 
than a slope and address each position simultaneously 
rather than sequentially. 
I applaud this effort to move the analysis away from a 
straight linearity (especially downhill!) and to open up the 
diversity with which these relationships can be entertained. 
For me that is the power of the older Danforth Foundation 
model. Descriptively an institution could be a "defender of 
the faith," "free Christian college," "church-related univer-
sity" or "non-affirming" without assuming some inevitable 
progression from one model to another. Indeed, the same 
institution could be at different points in different areas at 
the same time. They, like Meyer's revision, are on a contin-
uum not a slope. Robert Benne's taxonomy is also more of 
a continuum approach and even hints that change away 
from secularization is possible, even if not easy. 
The assumption of cultural gravitation drawing the 
church and its institutions away from its mission is not 
something new in the history of the church any more than 
Christianity's encounter with pluralism. While there are 
novel elements in today's situation there are also parallels, 
as a re-read of H. Richard Niebuhr's Christ and Culture 
would remind us. Indeed one could see the situation as the 
attempt by a living organism to adapt itself to a new envi-
ronment. Diversity, increasing the options, rather than uni-
formity, narrowing the options, is the key to survival. 
Organisms have to be careful of both not adjusting ade-
quately to the environment and of fitting the environmen-
tal niche too tightly. Both can lead to extinction. 
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Intentionality, creativity, openness to new alternatives as 
well as appreciation for tradition are the hallmarks of a cre-
ative engagement with one's time. To assume a Darwinian 
(Marxian?) inevitability of accommodation to the process 
of secularization is a failure of vision. All inevitablistic ide-
ologies have fallen to failure at the end of this century as 
assuredly as has the Berlin Wall. Therefore a useful taxono-
my must reflect a vision of creative diversity that opens up 
options and visions, not closes them off. 
I do, however, have some concern about the useful-
ness of these four options even on a continuum. I believe 
that the distinction between a "church-related" and a more 
generically "Christian" institution is rather clear as is the 
distinction of a "secular" one. I am not at all convinced, 
however, that the option of a "religious" institution is clear 
or helpful. The field of religious studies spent the better 
part of twenty years trying to define "religious" and one of 
the conclusions it came to was that a person, a society or an 
institution is not religious in general but embodies a partic-
ular religion. Generic religion is the illusory residue of 
deism still floating around in the academy. Meyer tries to 
clarify what this position would be like but is clearly hard-
pressed to talk of an institutional identity that is generically 
religious without any specificity. To encourage interreli-
gious dialog, as this option is supposed to do, requires spe-
cific religious identity, not its absence. In this broader 
sense of "religious" there is as much religion going on in a 
supposedly secular institution as in a "Christian" one. 
Indeed, that, to me, is the real challenge, to unmask the 
other religions in our society that function under the cover 
of secularity as not being religious. One can only do that 
from a self-conscious religious perspective. A generically 
"religious" institution could do no such thing. 
My own answer to the question of the role of the col-
leges in the mission of the church is to center on informed 
Christian reflection on the nature of the world in prepara-
tion for wider service in society. Indeed, scholarly study and 
teaching, understood as spiritual activity, is an expression 
of doxology, of praise to God for the beauty, complexity 
and beneficence of the creation itself. Joseph Sittler once 
said that "the Church is engaged in the task of education 
because it is dedicated to the truth." Doxology for an aca-
demic institution is most clearly expressed in the pursuit of 
truth. Truth is the highest form of doxology for the intel-
lectual life of the spirit. The church has an interest in and 
commitment to the truth as it bears witness to its Lord. 
Martin Marty observed several years ago that it is diffi-
cult to read the Zeitgeist and to discern the difference 
between "intrinsic relevance" and "imposed relevance." 
Intrinsic relevance is born out of a commitment to certain 
truths or values while imposed relevance calls for a 
response occasioned by the events and ethos of the day. 
The challenge of institutions as well as individuals is to not 
collapse into only imposed relevance but rather maintain a 
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healthy dialectical tension with the wider society. One can 
do this best by being self-conscious about one's identity, 
determining it for oneself and not let others do it for you. 
To allow the latter is the beginning of exploitation. One 
example of an alternative is the Lutheran understanding of 
the dialectical relationship between the two kingdoms 
which can allow for a healthy engagement with the secular 
without having to allow it to dictate the terms of the 
engagement. It is precisely by having something different 
to bring into the dialectic, namely the Gospel-inspired 
vision of the future by which to critique the present, that 
constructive exchange can take place. 
Therefore, I personally still find the older taxonomy 
more helpful because it addresses more clearly the way the 
Christian faith is present on a campus, not just whether the 
institution is "related" or not. Identity is built upon rela-
tionship, but how that relationship is conducted is constitu-
tive of the relationship itself. The other taxonomy does not 
·offer sufficient diversity to express the plurality of ways with 
which this relationship can be embodied and maintained. 
To encourage creative and diverse exploration in a time of 
extreme uncertainty is the best way to assure survival of the 
tradition of Christian higher education. Meyer is to be con-
gratulated for making us aware of that diversity. 0 
Ernest Simmons 
As I read Arlin Meyer's article, I kept thinking that 
although he documented the four-stage Slippery Slope 
Theory with specific examples from numerous institutions 
of higher learning throughout the country, I somehow 
knew that I was not teaching in a university for which this 
process was a threat. I realized, though, that there was a 
seeming contradiction at work at Texas Wesleyan 
University. On the one hand, the university strongly and 
sincerely proclaims a close alliance with the Methodist 
church, yet on the other, there is a much more universal 
outreaching at work on the campus and within the commu-
nity. Students of all faiths attend classes, faculty members 
of all · faiths teach the classes, and community, social, ser-
vice, and environmental issues are at the forefront of the 
institution 's collective consciousness. 
So how was I to explain Texas Wesleyan 's status as a 
church related university? I knew from Meyer's article that 
numerous institutions are suffering identity crises, yet 
throughout the sixteen years since I was hired at Texas 
Wesleyan, I had detected no perceptible shift in the univer-
sity's view of itself as a Methodist institution of higher 
learning. Most of all, I knew that as a Roman Catholic I had 
never felt any degree of discomfort as a member of the 
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Texas Wesleyan community. However, I was not sure why. I 
knew that I knew that Texas Wesleyan was not in danger of 
sliding down the slippery slope described by Burtchaell, 
but I was not sure that I could explain why not. So I wrote 
''What if multiculturalism and diversity are part of being 
Methodist?" and set out to prove my theory by authenticat-
ing it. 
Eagerly seeking explanations and having weeks 
before committed myself to responding to Meyer's article, I 
sought help from my friends, specifically from two of my 
favorite Methodists. These two men who are so important 
to me in both my professional and personal lives are my 
Dean, Norval Kneten, Dean of Science and Humanities, 
Professor of Chemistry, and Director of the Pre-
Professional Program on campus; and Jake Schrum, 
ordained Methodist minister and President of the 
University. As always, they did not let me down. Mter con-
versations with these two Methodist academics who have 
spent their entire adult lives in the work of higher educa-
tion, I had the background and the explanations I needed 
to support my intuition of what I knew I knew about Texas 
Wesleyan. 
Norval Kneten explained Texas Wesleyan's identity by 
outlining two perspectives of the mission of a Methodist 
university. The first perspective has a Methodist university 
being founded by contacting five hundred Methodist fami-
lies who would be convinced to send their college-age chil-
dren to the new Methodist institution. These children 
would have been "ideally" raised in the Methodist Church, 
singing in choirs, attending Sunday school classes, and par-
ticipating in Methodist-sponsored youth activities. At some 
point in this university's history, however, it would become 
harder and harder to attract a sufficient number of these 
"ideal" students to run the institution at a desired profit. 
There would then be a need to recruit students from other 
denominations, Lutherans, Catholics, Baptists, and so on. 
The university would then begin to consider itself Christian 
instead of Methodist. Then there would gradually be con-
certed recruiting efforts to seek out students from non-
Christian faiths, Muslims, Jews, and so on. Students would 
now be attending the Methodist university who never sang 
in church choirs, maybe never entered a Methodist church 
before coming to this Methodist university, maybe never 
entered one afterward either. The university would then 
become merely religious and then altogether secular. 
But Norval Kneten spoke then of another perspective. 
This second Methodist university would take on the charac-
ter of a mission church. Its faculty and students would be 
multi-cultural and multi-ethnic. Many of its students would 
be first-generation college students, mostly from the mid-
dle and lower-middle classes, students who work because 
they have to. The important question here, Kneten points 
out, is ''What does Methodism have to do with this perspec-
tive?" The answer lies in John Wesley's concept of the reli-
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gious sect known as Methodism; Wesley set up reading and 
writing classes for the peasantry, not for the upper class, 
not for those who would sign on to a prescribed doxology, 
but for the poorest, for those who needed education the 
most. How then, Dr. Kneten questions, is a multi-cultural, 
multi-ethnic, multi-denominational approach to education 
at Texas Wesleyan University in the 1990's anything other 
than Methodism in its truest form? This perspective is the 
one that John Wesley always intended. 
So the paradigm offered in Meyer's article, offered 
before by Burtchaell, simply does not fit here. Rather than 
forcing its institutions of higher learning to be more restric-
tive, Methodism allows them to be less restrictive as a result 
of its commitment to educate all people, a commitment 
exemplified by John Wesley himself. How is this commit-
ment manifesting itself at Texas Wesleyan today, asks 
Kneten - in salt and leaV'I!n, he answers, as Christ Himself 
taught. 
The slippery slope perspective does not apply, not in 
this case. When Kneten asks the pertinent question, "How 
does a Methodist institution relate to a multi-cultural, 
multi-ethnic, first-generation. hard-working, middle-class 
student body?" he gives the only possible answer: with a 
faculty who is also multi cultural, multi-ethnic, hard-work-
ing, committed to bringing education where Wesley and 
Christ did: where it is needed the most. Along with this per-
spective, Kneten argues, are reference points clearly visible: 
chapel for those who wish to attend, a religion requirement 
in the curriculum, Texas Wesleyan Day at metroplex 
Methodist churches. The University is thus showing to the 
Methodist Church that it is doing the job that Methodist-
related education has always been challenged to do: provid-
ing services for all the people who seek to learn and to be 
taught. 
Norval Kneten turned back to his five hundred fami-
lies at the end of his comments; they are not what this 
institution ever was, is, or has been. This paradigm does 
not work; it must yield to the paradigm laid down by John 
Wesley and by Jesus Christ before him: a mission church 
ministering to the masses, to whoever needs educating the 
most. 
President Jake Schrum spoke of the richness of diver-
sity in all Methodist institutions, a diversity which has always 
been built into the minds of their founders, a diversity 
which was in the mind of John Wesley as he founded the 
Methodist sect. 
The diversity of Methodism, Schrum pointed out, has 
its roots in the four elements which make up the Faith for 
Methodists: the Bible, tradition, experience, and reason. 
John Wesley knew that man needs Faith. John Wesley 
taught that man needs to study Faith and search for the 
Truth, but his way of telling man how to do this was beauti-
fully simple and outreaching, rather than restrictive. In 
order to study Faith and search for the Truth, man needs 
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to work with knowledge and piety. From this beginning, 
each person will be able to find the values which will be 
important for him or her to lead a meaningful life. 
Knowledge and piety, Schrum reminded me, are the only 
two things that Methodism requires. 
With these two requisites standing as the only "musts" 
for Methodism as a sect, by its very nature it has always val-
ued diversity. The contemporary notion of a religion or a 
university existing as a global village has thus been ~er­
mane to Methodism from the outset. John Wesley, Schrum 
emphasized, could not be limited to the confines of the 
cathedral. Although an Anglican minister both before and 
after he founded Methodism, Wesley had to break out of 
the restrictions of the Anglican Church. Methodist higher 
education in America has thus from its beginning attracted 
professors who did not want to be limited to a box, to 
teach, publish, and research only within that box. Because 
John Wesley was such a strong proponent of academic free-
dom, he led the way for Methodist educational institutions 
to incorporate freedom of expression and freedom of 
belief into their day-to-day operations. In fact, Schrum told 
me, the first Methodist institution of higher learning in 
America, Cokesbury College, began in the 1800s with four 
faculty members, a Roman Catholic, an Anglican, and two 
members of other, non-Methodist, denominations. A 
precedent was set. 
Because the Methodist Church and Methodist institu-
tions of higher learning emphasize a search for knowledge 
rather than a specific credo of rigid doctrines, they are able 
as a result of what they are by definition to connect with 
this generation of students, who are searching for knowl-
edge in both their personal and their academic lives. Jake 
Schrum emphasized the fact that rather than attempting to 
proselytize students about dogma, the role of the faculty 
and staff at Texas Wesleyan University is to help students to 
find meaning, purpose, and hope in their lives, whatever 
their denominational beliefs or lack thereof. And in so 
doing, Schrum stresses the point that the representatives of 
the University are remaining truly Methodist in their goals 
and their actions. 
Schrum, like Kneten, points to the signposts of 
denominational Methodism strongly present in university 
life: the Chaplain is a Methodist, religion professors teach 
courses preparing students for church careers, and Schrum 
himself follows in the tradition of the University President 
teaching moral theology in the classroom. Dr. Schrum does 
not teach moral theology per se, but what he does teach is 
a course in Civic Responsibility, bringing both his civic 
expertise and his value-system to bear on an upper-level 
course which is designed to assist students in answering the 
question: "What can I do to give something back to society 
now that I have received a college degree?" As a visible sym-
bol both of the community and of the Methodist Church, 
Schrum adds a third entity, that of the university, to his 
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role as professor of a college course which passes on to stu-
dents the diversity and freedom which are essential to 
Methodism. The course does not lead students to be secu-
lar, rather, it helps them find a way to bring value and 
responsibility in a secular world in the tradition of Jesus 
Christ and John Wesley. 
President Schrum's response to the Burtchaell 
paradigm is that the Methodist Faith is so open by its 
nature that it is willing to let persons struggle for the truth 
rather than make a pronouncement of truth for them. 
Schrum easily draws the connection between the denomi-
nation and the university by asking: "Isn ' t this what a uni-
versity is about?" This rhetorical question points to why a 
Methodist university can serve all people and can function 
so well in a secular society without losing its character as a 
denomination: its denomination allows it to do what other 
churches make it difficult for their universities to do in 
today's pluralistic society. 
Both Kneten and Schrum, then, cite the uniqueness 
of Methodism as the key reason why the Burtchaell 
paradigm does not work at Texas Wesleyan University. 
Each gentleman cited for me a John Wesley quote to prove 
this point. President Schrum quoted the words which are 
the basis of Texas Wesleyan's motto on its shield: "Let the 
two so long divided be brought together - knowledge and 
vital piety." Schrum gently reminded me that the words are 
not "Methodist vital piety," but all knowledge and all piety 
for all persons whom the university serves. Schrum also 
emphasized the point that Methodism is secure enough as 
a denomination to let people, students, anyone, come up 
with their own dogmas. Thus Methodist universities, Texas 
Wesleyan serving as an example, are secure enough in their 
mission to serve the Christian, religious, and secular world 
without ceasing to be Methodist. 
Dr. Kneten cited another John Wesley quote which 
serves well as a conclusion to this response, ''What religion 
do I preach? The religion of love; the law of kindness 
brought to light by the gospel. What is this good for? To 
make all who receive it enjoy God and themselves: to make 
them like God; lovers of all; contented in their lives; and 
crying out at their death, in calm assurance, '0 grave where 
is thy victory!' Will you object to such a religion as this, that 
it is not reasonable ... ? Is it not reasonable then, that as we 
have opportunity, we should do good unto all men?" 
When I was given the opportunity to become a mem-
ber of the faculty of Texas Wesleyan University, I told a very 
dear friend, a Dominican priest on the faculty of my alma 
mater the University of Dallas, of my deliberations about 
the teaching position. He reached into his long back-
ground of ecumenical work and teaching experience, and 
said to me: "Miriam, I think that you would be happy teach-
ing there. Methodists are a gentle and loving people. " He 
was right. They are gentle, and I am happy. 0 
Miriam &pinosa 
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Arlin Meyer raises interesting institutional questions 
in his article, ''Who am I? Identity and the Church-Related 
Institution." I became particularly intrigued with his com-
ments on the increasing frequency of institutional identity 
crises. Many institutions, he remarks, " ... have been hold-
ing workshops, conducting self-studies, preparing new mis-
sion statements, and redefining their character and 
purposes." He points to certain demographics: fewer fac-
ulty and students who have particular ties with the sponsor-
ing or affiliated church tradition, increased ethnic, racial 
and ideological pluralism and diversity, and so on. 
My observation is that, even when a student or faculty 
member is nominally of the sponsoring denomination 
there is no assurance, given the diversity of values within 
most faith traditions, that there will be as much in common 
between individual and institution as "membership" might 
lead us to believe. On my campus, a Baptist student or 
Methodist faculty member may be more in tune with Saint-
Mary-of-the-Woods College's Roman Catholicism than an 
individual who claims Catholicism. Very often, more is 
involved in "faith tradition" than formal theology would 
have us think. 
How, then, do we draw on the resources of our faith 
traditions, broadly conceived, to renew and recreate our-
selves; how do we nurture our distinctively Christian and 
particularly Catholic or Lutheran or whatever we are? 
I think that those very processes which Arlin Meyer 
points to as evidence of the struggle are also evidence of 
the ways in which we, in our institutions, are finding both 
the resources of the spiritual common ground and the "dis-
tinctively Christian and particularly Catholic" called for by 
both Arlin Meyer and James Turner. 
A few weeks ago, at a meeting at Saint Mary-of-the-
Woods College held as part of our currently unfolding 
strategic planning process, a lively exchange ensued 
regarding the contributions of the sponsoring congrega-
tion, the Sisters of Providence, to this particular college's 
character. A relatively new faculty member touched a 
spark when he said he wasn't sure what influence the spon-
sorship of the Sisters of Providence had on the college. 
Voices rose-innovation, excellence, student-centered, 
spirituality, service, identity. Finally, a voice had (for that 
moment) the last word: the Sisters of Providence bring an 
emphasis on teaching as a vocation; that's why the rest of 
us are comfortable here. 
Well, that's part of the answer that this college is com-
ing to. And subsequent steps, including a College-wide 
conference, funded as part of a Lilly Endowment curricu-
lum grant and titled "Environmental Ethics and the 
Catholic College," have brought opportunities for discus-
sion about identifying and renewing commitments to both 
Christian and Catholic in the life of this community. This 
anecdote, and the ongoing conversations, help us under-
stand some of our dilemmas. Strategic planning, and mis-
21 
sion review, are occasions for conversations among our 
diverse constituencies which bring out the strands of faith 
and beliefs which are the connections which bind our par-
ticular communities together. It is important here to go 
back to a point which I made earlier that putative faith tra-
ditions may not be the common bonds that we think they 
are. If they are not, then we need to talk with one another 
about the specifics of our beliefs, about our spiritual com-
mitments, to find the commonalities within the specifically 
Christian and particularly Catholic context. 
These processes-strategic planning, mission review, 
in-house conferences-are not just exercises, not just activi-
ties with form but little substance. They are, I believe, 
important and essential ways we have found to conduct the 
conversations which define and renew institutional com-
mitments for longer term members and inform and 
strengthen the understanding of the faith traditions of par-
ticular communities for newer members. 
Because our colleges are diverse, we need these con-
versations. In homogeneous communities, perhaps in the 
days when a college's denominational affiliation was truly 
exemplified in faculty, students, staff, and administration, 
these kinds of rituals of renewal may have been unneces-
sary. Rather, community rituals would have been expres-
sions of uniformity of belief and shared understandings, 
carried out in the company of "people like us" 
The rituals we are now discovering are of reexamina-
tion and renewal. And we need not forget the rituals of 
maintenance-these need to be everywhere and in every 
part of our institutional life. Rituals such as faculty expres-
sion of their faith as a part of teaching, institutional cere-
monies such as baccalaureate and, here at Saint 
Mary-of-the-Woods, Ring Day (a liturgy at which students 
completing their junior year receive their school rings) . 
Each ritual becomes a time of restatement of institutional 
commitment to "distinctively Christian and particularly 
Catholic". 
Our institutional searching is healthy because it rein-
forces our desires to find a place to express our shared 
faith within these diverse institutional contexts. Our col-
leges with religious affiliations are important models creat-
ing community. 0 
Connie Bauer 
EXPERIENCING BABEITE'S FEAST. 
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The little group sings, ''What one of you, if your child asks for bread will give a stone?" They fer-
vently believe that if we, who are sinners, know how to give to our loved ones the things they need and 
ask for, God, too, will provide. But Babette's Feast says something more. This little community asks only 
for a meagre meal-in fact, the two sisters are alarmed by the prospect of a succulent feast. The group 
agrees to refuse to taste the goodness set before them by Babette. But as the evening progresses, the 
tiny congregation begins to experience what Matthew Fox calls the luxurious, excessive abundance of 
God's love. They live out what I've always thought of as the "brown sugar" verse: " . . . give, " Jesus says, 
"and it will be given to you; good measure, pressed down, shaken together, running over, will be put in 
your lap." Pressed down like tons of brown sugar in a measuring cup. Shaken together like swirls of 
stars. Running over like goblets of sparkly champagne or froth on the sandy coast of Jutland. We 
mustn't be afraid to receive the abundance. God doesn't just give us the necessities: ours is a brown 
sugar God, a God like Babette, who pulls out all the stoppers and pours out blessing after blessing after 
blessing. 
Susan Russell 




Great stones at the breakwater-
you know them when the sea is still and the tide quiet 
and that black line bulks above the small waves: 
they are grey soldiers, 
they are a heavy army fallen , 
they are doughboys crouched in an oily water 
meditating battles past 
and the dying yet to be, and this: 
they are young men trying to remember names. 
ii-
No: the stones are the backs of creatures 
whose bellies the mud is, 
Eden's creatures still eating the earth, 
awaiting tide and the winterwhite sunlight 
and wind and the salt spray torn from waves 
and crabs at the ankle and the shining sea-lion on their 
shoulders 
and that marvelous barnacle who finally breaks free 
to rise on a furious wing-the one who becomes the 
wild goose flying: 
The stones are Leviathan waiting for time and the tiny 
eggs of insects 
and tomorrow and the day after and birth. 
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iii-
No, but look longer: 
those stones heaped in the sea are galaxies cooling, 
remembering borning, 
recalling their sudden rush to flood existence. 
The stones are stars contracted 
cold, hard, grey-
the stuff of time, 
even the stuff of time's beginning: 
Genesis, wet in a present water, 
Chronos, white in the dry of a saltier water. 
iv-
No, no, no! 
That rough rock offshore 
is a scabbing of bloody fluids; 
v-
it is a sleep-crust in the comer ofthe earth's eye 
the catarrh that, hardening, locks her lashes together 
and her tears. 
Earth, she has broken her amnion and flows a bloody 
water, 
she bleeds-she can bleed 
but she cannot cry. 
0, roll those stones to me; 
Ocean, shrug; 
you dark blue sea, 
rise up, 
bend over, 
shake your stones ashore 
like sweat from the face of a beautiful dancer. 
Love me. 
I am so hungry 
and so young. 
Walter Wangerin, Jr. 
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SILENCE AND SPIRITUALITY: 
CHRISTIAN TRADITION AND 
SOME CONTEMPORARY FILMS 
My sense of my own spirituality developed, in part, 
out of my family's relationship with the Abbey of 
Gethsemani, a Trappist monastery in Kentucky. 
Gethsemani is most famous as the home of Thomas 
Merton, a monk who, through his many books, interpreted 
monastic spirituality and made it available to twentieth-cen-
tury people. My father was a college teacher of religion at 
Atlantic Christian College in Wilson, North Carolina, and 
every summer and many spring breaks, he took car loads of 
students-mostly Protestants from rural North Carolina-
out to Gethsemani to give them a taste of the monastic life. 
Often my mother and sister and I went with them, and as I 
grew, my understanding of who God is and who we are and 
what is possible when the two touch, even lightly, grew 
under the influence of those monks that my sister and I 
peered over the edge of the balcony to watch. 
The Trappist monks at Gethsemani follow a rigorous 
schedule of life, includin~ rising in the night and celebrat-
ing each day all seven of the Divine Offices, the seven litur-
gical moments when the monks gather to sing psalms, read 
scripture, and pray. St. Benedict, the author of the rule by 
which the Gethsemani monks live, called the sjnging of 
these offices the opus dei, the work of God. For Benedict, 
the path to God is best travelled in community and God's 
presence most truly felt when the community is gathered 
for praise. "We believe that the divine presence is ev~ry- · 
where," writes Benedict. "But beyond the least doubt we 
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should believe this to be especially true when we celebrate 
the divine office." 
My favorite office has always been Compline, the final 
liturgical hour of the day, a short service of about 20 min-
utes. The same psalms are sung every evening-number 4 
and number 90. The monks chant these psalms very quiet-
ly, from memory. In the winter, the monks sing Compline 
in complete darkness. Even as a little girl, I instinctively 
felt that Compline was the most sublime moment of the 
day. I understood this, not because someone explained it 
to me, but because of moments within the service that 
made room for the idea of God. These were not moments 
of beautiful language, although the language of Compline 
is beautiful, nor were they moments of exquisite music, 
although the simple chant sung by the monks is exquisite, 
but rather they were moments where language and music 
paused or stopped, moments of silence. The first came 
during the singing of Psalm 90. This is the psalm that 
begins 
He who dwells in the shelter of the Most High 
and abides in the shade of the Almighty 
says the Lord, 'My refuge, 
my stronghold, my God in whom I trust.' 
It's a good nighttime psalm because of the image of God as 
protector: ''you will not fear the terror of the night," the 
psalm says, "nor the arrow that flies by day." At the end of 
the psalm God's voice takes over, speaking about the one 
who turns to God for protection. 
Since he clings to me in love, I will free him; 
protect him fur he knows my name. 
When he calls I shall answer: 'I am with you. 
I will save him in distress and give him glory.' 
The first moment of silence occurs in this set of verses. 
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The monks pause significantly in the middle of the line: 
"When he calls I shall answer: 'I am with you."' They 
pause long enough for the silence to swell, long enough for 
the silence to gather up other silences. I can't remember 
the very first time I heard that silence, but I do know that 
whenever I am at Gethsemani and am able to stay for 
Compline, I listen for that silence with my whole self, and 
when it comes, as it always does, I am filled with a longing 
for which I have no words. 
The second moment of silence during Compline 
comes at the very end, just before the Great Silence that 
Benedict insisted should envelop the monastery after the 
last office. "Monks," says Benedict, "should diligently culti-
vate silence at all times, but especially at night." The 
Gethsemani monks always end Compline by singing a 
hymn called "Hail, Holy Queen," a loving homage to Mary 
sung with great tenderness. The last line of the hymn is: 
"sweet virgin Mary," and the last syllable of Mary's name 
·somehow lingers in the air of that big, spare church, and 
then begins to travel up into the vault, where it seems to 
float around the ceiling until it finally disappears into 
silence. Again, the age-old dilemma of inexpressibility is at 
work here, as I don't really know how to describe this 
silence and its effect on me, except perhaps to say that the 
longing that that first silence creates is borne up on that 
last note of Hail, Holy Queen and returned to silence in a 
way that turns my soul inside out. It is deeply pleasurable 
and deeply painful at the same time. 
Moments like these have drawn me to silence, and to 
the parts of the Christian tradition that emphasize silence. 
At some point, it seems, all Christian theologians turn to 
silence, whether that be to recommend its practice, to fall 
silent before God's mystery, or to explore God's own 
silence. For Christians throughout the ages, silence has 
been an important way of crossing the fragile boundary 
between difference and similarity, between meeting and 
separation, between presence and absence. The twelfth-
century Cistercian, Aelred of Rievaulx, brother to the twen-
tieth-century monks in Kentucky whose silence had such an 
effect on me, writes in a prayer, 
The water of your doctrine flows in silence. Your teach-
ing is not poured into ears by an eloquent tongue but 
breathed into hearts by your sweet spirit. Of you it is writ-
ten: God's voice will not strain nor shout. It will not be 
heard abroad. Inside it is heard; within the heart it is 
heard; it is heard in silence. 
This sentiment is expressed again and again in countless 
ways in the literature of Christianity. But no one explored 
the vast gulf between human language and God's silence 
more fully than St. Augustine, for whom the problem of 
inexpressibility held real terrors. Not only is human lan-
guage inadequate to speak of God, he says, it embodies the 
very opposite of what God is: temporality. "Words," 
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Augustine says, "having struck the air, immediately pass 
away and do not remain longer than they sound." To para-
phrase his discussion of the temporality of human lan-
guage in his great work on the Trinity: no matter how fast 
you talk, you can't say Father, Son, and Holy Spirit at the 
same time. For Augustine, human language is ultimately 
insufficient to utter the eternal truths of God. Perhaps, as 
he will muse in .his commentary on the Psalms, silent com-
munion with God is the only way to ponder God's myster-
ies. 
But Augustine, of course, does not remain silent, nor 
does he refrain from employing the appallingly temporal 
tool of human language to ponder God's mysteries. In 
fact, in a famous passage from Book Nine of his Confessions, 
where he describes a mystical experience that he shares 
with his mother Monica in the Italian port city of Ostia, 
Augustine tries to put God's silence into human words. 
Augustine and his mother are resting in a window over-
looking one of the many gardens that appear in 
Augustine's autobiography. They sit there, knowing 
Monica is close to death, wondering what eternal life will 
be like. As they talk, they begin to ascend together past 
materiality toward the eternal. The crescendo of their 
ascent unfolds in images both neoplatonic and scriptural: 
seeking a glimpse of eternity through dialogue, their dis-
course brings them to a point where they pass beyond 
material things, beyond the heavens, and finally beyond 
their own souls to find themselves in what Augustine 
describes as "the region of unfailing abundance, where you 
feed Israel forever with the food of truth." The distinguish-
ing mark of the moment when Augustine and Monica light-
ly touch God's Wisdom, we soon find, is that they have left 
human language behind; . they have passed beyond it as 
they did their bodies, their souls, and the sun, moon and 
stars. The sign of their descent from this direct apprehen-
sion of eternal Wisdom is their return "to the noise of our 
( 
mouth where a word is both begun and ended." 
Augustine and Monica may pass beyond the realm of 
human language in their ascent to the realm of the eternal, 
but Augustine the writer can describe the experience from 
one realm only. The inadequacy of language to the task 
does not silence him, however; rather, as it so often did, it 
seems to cause him to multiply his words. In fact, he 
describes twice the experience he shared with his mother. 
The first telling describes the two gradually raising them-
selves on the sweetness of their conversation, leaving 
behind the things that will not last. In the second, 
Augustine describes stepping back with Monica to imagine 
any one having an experience like theirs. In the second 
version Augustine describes the "passing beyond" as the 
silencing of everything that is not God until one can hear 
God's Word. He writes: 
If to any man the tumult of the flesh were to grow silent, 
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silent the images of the earth and water and air, and the 
poles of heaven silent also; if the soul herself were to be 
silent and, by not thinking of self, were to transcend self; if 
all dreams and imagined revelations were silent, and every 
tongue, every sign; if there was utter silence from every-
thing which exists .. . and He Himself alone were to spea~, 
not by their voice but in His own, and we were to hear H1s 
word, not through any tongue of flesh or voice of an angel 
or sound of thunder of difficult allegory, but that we 
might hear Him whom in all these things we love, might 
hear Him in Himself without them ... would not this be: 
Enter into Thy Master's joy? 
Through his repetition of the word silent, Augustine 
tries to draw us into the silence that he and Monica experi-
enced, tries to give us a taste of that silence, paradoxically, 
through the use of language. In addition, by allowing us 
glimpses of his struggle with the difficulty of bringing the 
sound of God's words out of that silence, Augustine also 
gives us access to the silence of his own study, a place that 
would be imagined centuries later by Botticelli as a place of 
struggle, in his painting St. Augustine in his CeU. The small 
room littered with discarded quills and crumpled bits of 
paper seems well suited to represent the place where 
Augustine would try over and over to communicate some-
thing of the meeting of the human and the divine in the 
midst of silence. 
For Augustine, then, silence has a deeply mystical 
connotation. For Benedict, who tried to legislate the prac-
tice of silence for his monks, silence was a deeply moral 
virtue. For Benedict, not only should "evil speech" be 
curbed, but also good speech, for, as Benedict insisted, 
"no matter how good or holy or constructive one's talk is, 
in a flood of words you will not avoid sin." For Benedict, 
humility is the highest virtue and silence is the best way to 
cultivate humility, for it keeps one in the attentive state of a 
disciple, of a learner. I think that both of these aspects of 
silence are being reinvigorated in our own day by their fre-
quent appearance in our culture. Why is this image so 
attractive to contemporary writers and filmmakers? 
Perhaps in a world in which modernism and postmod-
ernism have made speaking about God an increasingly dif-
ficult task, a world in which, as Simone Weil has put it, God 
cannot be perfectly present to us, but can be almost per-
fectly absent, silence may be one of the few bridges people 
see between the human and the divine. 
I'd like to think about the moral and mystical dimen-
sions of silence as they play themselves out in two recent 
films: The Silence of the Lambs and Thelma and Louise. Both 
of these films play with the idea of silence all the way 
through, but each of them also has one scene that gathers 
up the many silences present in each film and adds to their 
meanings. These films, of course, are not explicitly reli-
gious films. Indeed, these are films in which God seems at 
least invisible if not completely absent. However, they are 
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full of silences which might be places where God might be 
sought and imagined. There is a rich tradition in 
Christianity of seeking God in darkness, in silence, in inex-
pressibility which is often called the "apophatic tradition." 
The apophatic tradition is often opposed to what is called 
the "kataphatic tradition," which seeks God in light, in lan-
guage, in expression. Spiritually, I think we may be living 
in an apophatic age. Perhaps the challenges of this age will 
help us rediscover the apophatic dimension of the 
Christian tradition and reinterpret it for our own time. 
If you've seen it, you know that The Silence of the Lambs 
is a terrifying, disturbing film. I ususally don't rush right 
out to see the latest serial killer flick, and I really had no 
intention of seeing this one until a friend of mine insisted 
that my husband Kevin and I go with her. Bring a nickel 
with you, she said, and drop in on the floor every time 
you're afraid something scary is about to happen. By ~e 
time you've reached down to pick it up, the moment will 
have passed. This is not really advice that works with Silence 
of the Lambs, however, because, first of all, unlike many 
films which deal with this subject matter, much of the vio-
lence happens offstage, at an earlier time, and what we see, 
when we do see horrible things in this film, are the heart-
breaking, irrevocable results of that violence. Secondly, the 
horror of this film is not just associated with particular 
gruesome scenes, but is a general dread that infuses every 
scene. You'd have to do more than drop nickels on the 
floor to avoid that horror. You'd have to not go to the film. 
Or more accurately, perhaps, you'd have to not live in a 
world where such horrifying things happen. 
In the film, Clarice Starling, a young FBI agent-
trainee in the behavioral sciences division, is sent out to 
meet with Dr. Hannibal Lecter, a famous psychologist and 
serial killer who devoured his victims, thereby earning him-
self the name "Hannibal the Cannibal." Hannibal Lecter, 
it is believed, and rightly so, knows something about the 
identity of an at-large serial killer crudely called Buffalo Bill 
by the press. Buffalo Bill targets only women, and after he 
kills them, he removes large portions of their skin. He 
does this, we learn, because he wants to transform himself 
into a woman by making himself a dress of women's skin. 
He is not a transsexual, nor is he gay, but is rather a pro-
foundly and dangerously damaged person who has tried on 
many identities without success. 
During the course of the film, a young woman named 
Catherine Martin is kidnapped by Buffalo Bill, and much 
of the action deals with Clarice's efforts to rescue her by 
extracting information from Hannibal Lecter. Lecter, who 
is portrayed as a man with a mind so powerful and manipu-
lative that he can kill a man in the cell next to his just by 
whispering to him through the wall, suggests what he calls 
a "quid pro quo" arrangement where he gives Clarice 
information that will help her catch Buffalo Bill in 
exchange for autobiographical fragments, stories from 
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Clarice's own life which he listens to with relish. "Memory 
is what I have instead of a view," he tells Clarice from his 
high-security dungeon cell, a cell he has decorated with his 
meticulous drawings-from-memory of the duomo in 
Florence. Lecter seems to need Clarice's narratives to add 
to his store of memory. He seems, indeed, to feed on 
them. 
The best scenes in the movie are the conversations 
between Clarice and Hannibal Lecter, and the crucial 
scene, for me, is their last face to face conversation. Lecter 
has been removed from his dungeon cell and taken to 
Tennessee to meet with Catherine Martin's mother, who is 
a senator. He is being held in a cage in some sort of gov-
ernment building, and here, in a last attempt to beguile 
information out of Hannibal, Clarice offers up the story he 
has been waiting for, the story of her calling, her vocation. 
She describes her childhood experience of waking in the 
night to the sounds of frightened screams, which she soon 
discovers are coming from the barn where the spring lambs 
are about to be slaughtered. She steals a lamb and runs 
away, but the adults catch up to her, and the lamb dies. 
Lecter understands immediately: "You think if you save 
Catherine," he says, "that the screaming will stop." Like a 
Benedictine monk, Clarice 's vocation is to silence, or more 
precisely, to silencing. Medieval writers often played on 
the pun of vocatio, calling, vocation, and vacatio, silencing, 
in writing about Benedict's rule and those who lived within 
it. Clarice's vocatio is one of vacatio. 
There are many silences in this film that this scene 
fills with meaning. One such silence is the silence in which 
Clarice Starling often seems to stand. My husband pointed 
out to me that her name refers to "clear light," and the 
clear light of her vision is evident in the most silent scenes 
of the film. It is often through Clarice's eyes that we see 
the mistreated bodies of the victims of Buffalo Bill. But 
rather than making voyeurism the only option for looking 
at these women's bodies, which is often the case in films 
that center around the murder of women, we are offered 
the option of entering into Clarice's silent, compassionate 
gaze. This moral woman who longs for the silence of the 
lambs, or as the title of the dubbed Italian version of the 
film put it, "the silence of the innocents," takes in the fact 
of death and pain and unjust suffering through her eyes 
with silent awe and grief. Jonathan Demme, the director, 
reinforces this heart-broken gaze by investing all the dead 
bodies in this movie with some suggestion of the crucified 
Jesus: the severed head Clarice finds in an abandoned car 
tilts to one side, and with its long hair and swollen features, 
it recalls familiar paintings of the "Man of Sorrows." The 
policeman cruelly disemboweled by Hannibal Lecter is also 
strung up on the cross of Lecter's cage, arms outstretched, 
head hanging down. The several women whose bodies we 
see in photographs, and the one body that Clarice must 
bring her compassionate gaze to as she examines it for 
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clues, look, with parts of their skin missing, as if they have 
been flogged. When Clarice does break her silence in the 
presence of these dead people, it is to say things that honor 
the life that once was there: "There are things we need to 
do for her," Clarice says to a group of small-town police-
men who have crowded into the room where one victim of 
Buffalo Bill will be examined for clues. "Let us take care of 
her," she says. 
The other moments in the film that Clarice and 
Lecter's conversation about silence informs with a great 
sense of moral vision are the many times when Clarice 
shows her willingness to enter into silence and into dark-
ness. She immerses herself in Lecter's own silences, listen-
ing for what he has not said, in the hopes that the clue she 
needs will be there. Three times she makes herself vulnera-
ble by descending into silent darkness for the good of oth-
ers: the first, when she enters the dark basement of the 
psychiatric prison where Lecter is held, where she must 
make her way past the cell of a masturbating prisoner to 
reach him. The second is when she figures out, by listen-
ing for the silences in Lecter's discourse, that there is a 
clue in a sealed up storage garage, and enters alone into 
that silent darkness, wounding herself in the process. And 
finally, when Clarice confronts Buffalo Bill alone in the 
pitch darkness of his basement, she must feel her way from 
room to room with no guidance of sight or sound at all. 
She triumphs in that silent darkness because of her moral 
vision, which is born of her desire for silence. The killer, 
who wears infrared night vision glasses can see everything, 
but he dooms himself by lingering too long to covet 
Clarice's beautiful hair. 
The desire for silence which undergirds Clarice's 
vocation also provides the moral point of judgment in the 
film for all the other silences. Just after Clarice tells her 
story, Hannibal Lecter parodies her vocatio for vacatio in a 
horrible way when he silences a screaming policeman by 
killing him. Both killers in the movie reflect a distorted 
version of Clarice's vocation. Both aim to silence their vic-
tims and both need silence for their work. Clarice's moral 
commitment to silence provides the lens through which to 
view the deathly silence of Lecter and Buffalo Bill and 
keeps us alert for those moments when silence is trans-
gressed in the interest of life. One of the unusual things 
about this movie, given its subject matter, is that the would-
be victim, Catherine Martin, is not portrayed in the way 
Hollywood usually imagines women in distress. Catherine 
works very hard not to be a victim, and she is emphatically 
not silent. She keeps a running commentary going from 
the basement pit in which Bill is holding her in order to 
emphasize her humanity. Buffalo Bill refers to her as "it," 
indeed he needs to think of her as an "it" in order to be 
able to see her as a thing he can kill and skin. Catherine 
keeps talking, keeps yelling, keeps cursing, keeps remind-
ing him of her relationship to her mother-and occasional-
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ly she affects him. She refuses the silence he keeps urging 
on her. 
I'd like to move us out of the gloom of The Silence of 
the Lambs now and turn to the second film I want to discuss, 
Thelma and Louise. These two films would seem at first 
glance to illustrate the two orientations to spirituality that I 
described earlier: Silence of the Lambs seems an example of 
the apophatic orientation, with its dark, cramped interiors 
and its general feeling of gloom and darkness. Demme 
adds to the sense of claustrophobia in his film by relying 
primarily on close-up shots of faces and bodies. There are 
no landscapes in Silence of the Lambs, and when Lecter tells 
Clarice about his longing for a viewJ for a beautiful land-
scape, we feel the absence of one in this film even more. 
Only in the last scene, when Lecter disappears into a crowd 
of people, does Demme pull his camera back, give us a 
wide shot, and let us breathe. Thelma and Louise, while it 
starts in dark, crowded interiors-Thelma and Darryl's 
house , the diner where Louise works, the bar where 
Thelma is attacked-steadily moves out of these interiors to 
lighter, larger, more and more spacious exteriors. Thelma 
and Louise seems to represent a more kataphatic perspec-
tive, one nourished by light and space and expression. 
And Thelma, the character who is nearly raped in the film 
and is saved by her traveling companion, Louise, is on a 
sort of kataphatic journey, a journey outward, a journey of 
self-discovery, a journey of expression. Louise, however, 
while side by side with Thelma in the Thunderbird, is on a 
different sort of trip. Hers is a journey into silence, or at 
least a desperate search for space silent enough for her to 
"figure out what to do. " "Shut up so I can think, Thelma," 
Louise says over and over like a refrain. "I need to figure 
out what to do." 
Thelma and Louise tells the story of two women from 
Arkansas who try to take a vacation from their empty lives 
and end up on the run from the law. They are wanted for 
murder because, not only does Louise save Thelma from 
being raped in a honky-tonk parking lot, she kills the 
rapist, not in self-defense, but in anger. The murder of 
Harlan is Louise's first act of silencing in the film, an 
ambiguous act, as Louise herself knows. Just as Louise had 
tried earlier, in the bar, to hush up Thelma's flow of infor-
mation to Harlan about who they are and where they're 
going, she tries, in an exchange with Harlan after she has 
pulled Thelma away from him, to instruct him in the prop-
er use of speech and silence. When he tells her he and 
Thelma were just "having some fun," Louise points the gun 
at him and says, "In the future, when a woman's crying like 
that, she isn ' t having any fun. " When Harlan reponds by 
saying something vile and abusive, Louise shoots him dead, 
walks over to his body and whispers: "You watch your 
mouth, buddy." 
The rest of the movie is devoted to Louise 's struggle 
to carve out enough silence to think about what's she 's 
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done, and what she ought to do, and Thelma's correspond-
ing growth of self-confidence, which leads to several more 
crimes. ''We've got some kind of snowball effect going on 
here," says Louise, once Thelma has robbed a grocery store 
and locked up an Arizona state trooper in the trunk of his 
own car. Ridley Scott, the director, constantly calls our 
attention to Louise's difficulty of finding a silent space by 
having an endless series of trucks, trains, and motorcycles 
make it difficult for Thelma and Louise to talk to each 
other. Many of their conversations are carried on with 
them screaming at one another over the noise of some 
heavy machinery. We soon learn that Louise is dealing 
with the problem of seeking silence by remaining silent 
about her own rape, something we never learn the details 
of, except that it happened in Texas. Louise cannot find a 
silent space, so she becomes one, and her silence is the 
invisible foundation of the whole film. The moral element 
of her silence becomes apparent during a conversation 
with Thelma, which begins with Thelma laughing, in a sort 
of hysteria, about the murder that began their adventures. 
"It's not funny," says Louise. "Dammit, Thelma, it's not 
funny." Thelma then goes on to say to Louise: "It hap-
pened to you, didn ' t it? You was raped?" And Louise stops 
the car, grabs Thelma by the collar, and says, "I'm not 
going to talk about that. You understand? I'm not talking 
about it." The combination of her moral judgment of her 
own act of violence with her unwillingness to speak about 
an act of violence which she suffered and is still suffering is 
poignant indeed. 
But the scene I'd like to turn to is one of the few 
completely silent scenes in the whole movie. To appreciate 
it, you have to know how really noisy this film is: trucks and 
trains are constantly zooming by, the soundtrack is relent-
less, and even Thelma, when she cries, makes a great deal 
of noise. This scene is one of the few places where Ridley 
Scott turns the soundtrack off, and Louise parks her won-
derful car. In the middle of the night, while Thelma sleeps 
in the passenger seat, Louise gets out of the car and stands 
in silence, staring into the desert, watching and listening. 
It's a moment of watchful, attentive silence, one that refers 
to every other silence in the film and fills them with a pow-
erful grace. The moment ends when Thelma wakes up and 
follows Louise out into the desert. ''What's going on?" she 
asks. "Nothing," answers Louise. 
Neither the silence that Louise carries around inside 
of her nor the silence of the desert is a peaceful silence. 
The silence inside her is a silence born of unresolved heart-
break and damage. The silence of the desert is a strenuous 
silence, in which Louise makes herself vulnerable to some-
thing outside herself, to listen for a voice which is not her 
own. The image of the desert is frequently invoked in the 
apophatic tradition as representing those times when we 
pray and get no answer, when we seek God and find only 
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absence. The desert is where souls who wish to progress on 
moral and mystical paths must dwell, perhaps for a long 
time, perhaps for a lifetime, in patience and with attention. 
Louise stares into the desert, and it glows silently back at 
her with mysterious, but silent beauty. The desire for dis-
cernment in the midst of silence and absence and the aridi-
ty of the desert is familiar, perhaps, to all of us. Louise's 
search for enough silence to hear the questions that are 
being asked of her drives her into the desert, and into a 
scene which suggests the desire for God. 
Just as The Silence of the Lambs contained a terrible par-
ody of the scene about silence that I showed you, so Thelma 
and Louise contains a parody of this scene, although it is 
more hilarious than tragic. It occurs a little earlier in the 
film, after Thelma's robbery of a little grocery store had 
been captured on video tape. Thelma's husband and two 
police officers sit around a table viewing the tape in which 
Thelma, previously a housewife whose existence had been 
·much constrained by her boorish husband, pulls out a gun 
and politely asks for all the money in the register along 
with a (ew bottles of Wild Turkey. The three men watching 
are in shock, and one at a time, they invoke the deity. 
"Good God!" says one. 'Jesus Christ!" says another. "My 
Lord!" says the third. The only explicit invocations of God 
in the film, they associate language about God with the 
men who are out to put a stop to these women. The 
silence of the desert, however, opens another avenue for 
Louise to seek the presence of something that is not her-
self, but that calls her to particular ways of acting and 
thinking about her actions. 
The movie barrels toward its conclusion with Thelma 
continuing to acquire language and confidence and self-
knowledge, and Louise continuing to seek silence and to 
divest herself of anything that would clutter that silence: 
boyfriend, makeup, jewelry, clothes. Thelma's journey of 
self-discovery and Louise 's journey into silence collide in 
the final scene of the movie in which Thelma and Louise, 
faced with an army of heavily armed police officers, decide 
to plunge into the Grand Canyon rather than go back to 
the world from which they have been running. It is a tragic 
ending, yet as our colleague Paul Harvey [Lilly Fellow, '93-
'95] said in his presentation, it is strangely exhilarating as 
well. Ridley Scott, I think, tries to pull back from the end-
ing a bit. You just barely get to see the Thunderbird flying 
into the Grand Canyon when he cuts away to scenes from 
the movie you have just watched, scenes of close-ups of the 
women's faces, so that is seems almost like they are still 
alive. And they are not alive. They have been shoved off 
the end of the world into what Louise calls "somethin' else" 
by the men with guns behind them, by Thelma 's growth 
into self-discovery, by Louise 's search for silence . The 
meeting of these pressures and journeys on the edge of the 
Grand Canyon produces an inevitable result, but we 
strangely end up mourning, not for the women, who seem 
to have just continued their journey somehow, but for the 
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world which couldn't get quiet long enough for Louise to 
figure out what to do. 
The moral dimension of silence in The Silence of the 
Lambs and the mystical dimension of silence in Thelma and 
Louise each bear within themselves the seeds of the other. 
The moral heroism of Clarice's search for silence suggests 
an almost mystical connection between beings, whether 
that be Clarice's profound connectedness with those who 
suffer or the presence of some transcendent power who 
invests Clarice with her vocation. The mystical power of 
Louise's search for silence holds within it a moral critique, 
as she struggles to discern the forces at work both within 
her and outside of her. The kinds of silences found in 
these films describe and call for a double-edged act of 
attention, one that is willing to step courageously into a 
mystery we may not be able to articulate and one that is 
willing to find out what dwelling in that mystery might 
require. 
I can think of many more movies where the ancient 
idea of silence is explored both .. morally and mystically--
Jane Campion's films An Angel at My Table and The Piano 
come to mind. But the place I have seen silence best 
explored recently is right here on our own campus. When 
Professor Gail McGrew Eifrig stood up in the Chapel of the 
Resurrection, remarked upon the absence of women from 
the Sunday pulpit and at the altar, and called us to respond 
to that absence by worshiping in silence, she called us into 
a silence that was painful indeed, painful for her, and 
painful for others. She showed us how speech can, in fact, 
function as silence, if we continue to do as we have done 
without comment. Speaking for myself, she also helped me 
recover a sense of how profoundly silence can itself speak, 
for, during those two weeks, her silence spoke to my heart 
in ways that challenged me. and caused me to struggle with 
how I have understood silence spiritually. She reminded 
me, as all great Christian teachers of silence remind us, 
that to practice silence or to fall silent in the face of the 
mystery of God, is not to withdraw from the world, or to 
seek a way of being in the world that is easy and comfort-
able. Rather, it is to make ourselves vulnerable to a mys-
tery that is often beyond words and to be formed in our 
struggle with that mystery. It is to listen for a voice to 
emerge from that silence, a voice that may say to us what 
Ron Hansen's character Mariette describes in his recent 
novel Mariette in Ecstasy. Writing to a friend, Mariette, a for-
mer nun, speaks about her struggle to understand what it is 
that God wants from her: 
We try to be formed and held and kept by him, but 
instead he offers us freedom. And now when I try to know 
his will, his kindness floods me, his great love overwhelms 




An insistent intimacy 
is given us in things, 
A hidden presence in clearings 
we do not often see; 
A familiarity not from us 
but to us gathering 
Mute memory's mysterious 
debris of scattering; 
A presence not beyond, behind 
but in and through things, 
Re-collecting re-memberings 
I did not think to find. 
Sought words for such intimacy: 
Presence in pre-sense, 
Archaic givens I cannot flee, 
relentless immanence; 
You, Being's breathy breezes caress, 
who Ana-mnesis on us press, 
And deep pinioned your grip 
a brush of wingtip, 
Your touch often gentle and fleet; 
you, God's evasive Paraclete, 
Hallowing everydayness, 
sinking yourself perpetually 
Into that brute ordinariness 
we now daily, dully 
Avoid. Ubiquitous presence comes 
in diffused anonymnity, 
Hovering in subliminal visions 




Primordially close, playfully elusive 
in everyday generality, 
Teasing with the promise to give 
yourself in hard particularity: 
As Hopkins' hovering embracing sky 
is brooding cooing dove, 
So Luther's singular falcon's cry 
strikes those whom it loves. 
Gentle dove spread your touch 
over all creatures present, 
Gathering crea,tion as your clutch 
under clouds secure, content. 
Yet we look and look again to see 
and fail, and in pain await 
Plunging hawk's wild singularity, 
to seize, lift, initiate, 
To hallow, to gift a eucharist, 
striking hurt hard and discreet, 
To absorb such pain such hurt, 
transfiguring touch a kiss, 
Dwelling gentle deep, as promised, 
you, God's joyous, untamed Paraclete. 
John Wallhausser 
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THE DIVERSITY OF SPIRITUALITES AMONG 
THE COMMUNITY OF LEARNERS 
Teresa of Avila: "We cannot enter heaven until we enter ourselves. " 
Catherine of Siena: [to God] "Why do you take from me the ones I love?" 
[God] "So that you will come to know yourself" 
Part of the richness to be found within a community 
of learners is its diversity, even in the degree of their quest 
for goodness, truth and beauty. The diversity itself is the 
richness because, if we are open to the wisdom, many life 
lessons about pathways become apparent to us. 
Spiritual pathways are many. They are shaped in us by 
religious heritage, culture, nation, family, local church/ 
temple involvement, and personality-all permeated by the 
diversity of call and summons from the Ultimate differently 
named by us even to gender. Life experience and our 
growing or diminishing capability to examine it are also 
important factors in the diversity of our spiritual paths. 
How can we learn to name and examine these differ-
ences? There seems little sharpened awareness in us that 
there is a diversity in our spiritual pathways. Though aca-
demics know about diversity on our campuses, regarding 
spirituality-when we think of it at all-we know little and 
perhaps care little about assessing or directing another's 
experiences or quests. Greater understanding of others can 
lead us to an appreciation not only of the spiritual diversity 
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of humanity, which is bred in our bones and not in our 
baptisms, but also to a welcoming of the varied spiritual 
pathways among the community of learners. 
I will in this space sketch two schema for describing 
essential differences among persons, and then try to show 
how these can help us to recognize, map and explore our 
spiritual selves for the purposes of self-discovery, and also 
for knowing how better to deal with the spiritual diversities 
among us in our communities of learning. The first is the 
familiar system used in the Hindu tradition, the descrip-
tions of the three paths: bhakti, karma and jnana. The sec-
ond is the enneagram pattern personality theory, which 
some suggest has its origin among the Sufis of Islam. 
First of all perhaps, we need to recognize that differ-
ences will be greater among people of differing energies 
than differences of denomination or faith. "Difference" 
here is cast in psychological and experiential terms; doc-
trines and theology are another matter. In the spiritual 
pathway most comfortable to us, we often find ourselves 
more in accord with persons of different faiths or theolo-
gies than with persons within our own familiar communi-
ties and structures. Do devotees more easily find 
companions among other devotees? Are head energy peo-
ple more at home with other followers of karma? Do. gnos-
tics revel in finding another who is on a dark path? 
My thesis is we resonate quickly and surely with those 
who come at life with the energies with which we are most 
comfortable and we find it hard to know or feel what those 
of different energies are talking about religiously even if 
they belong to our own denomination. 
Hindus describe three classical spiritual pathways: 
bhakti, the path of devotion; karma, the path of action; and 
jnana, the path of understanding. These pathways-univer-
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sal psychologically and experientially if not theologically or 
doctrinally-shall be descriptive of the thesis in this text. 
Bhakti is the Sanskrit word for devotion. The bhaktin or 
devotee is one whose spiritual path holds an overpowering 
sense of The Ultimate (whether Jesus, God, Buddha, Rama, 
Allah, etc.) as the Other and the One with whom we enjoy 
relationship. This relationship may be of salvation, of guid-
ance, of care, of direction. The spiritual director for this 
type of devotee must grasp that relationship is the key to 
understanding how this person will look at life. Many devo-
tees find it almost impossible to recognize that everyone is 
not led, that is, shaped by life circumstances, along the , 
same path. 
For the devotee, there is a theologically defined 
God-let us here speak within Christianity-with whom the 
devotee is related and from which powerful relationship all 
of life is shaped. Within Christianity, religious practice is 
based on a relationship with Jesus begun in a kind of his-
torical fascination resulting in imitation. As time passes and 
devotion is deepened, the relationship becomes one of 
closeness and union. Malcolm Boyd's book, Are You 
Running With Me, Jesus? is typical of a genre of religious lit-
erature written by devotees. 
Karma is the way of action. Persons of the generation 
of the 60s will recall the search of many flower children for 
their karma. Karma, in Hindu wisdom, denotes a proper 
order of things. There is a place for everyone and in order 
to come to liberation, each must find that place and live it 
out or be subject to the inexorable turning of the wheel of 
samsara (rebirth), the negation of mukti or liberation. 
From this order, life can be lived according to the inex-
orable patterns, which the disciple must know and follow. 
The alternative is a life of chaos, a life outside the pale of 
the world as it is intended. There will be chaos in the indi-
vidual and in reality if karma is not maintained. 
]nana is a Sanskrit word for knowledge/ understand-
ing. The English word gnostic comes from the same Indo-
European root. The jnanin, the one who understands, is 
the person who seems to grasp, at some level of gut energy, 
what others grapple with by faith, devotion, or relationship, 
or what others struggle with as they hold firmly to the path 
of karma. The one who understands just does, that's all. 
There is not a lot to explain. 
To move now briefly to the enneagram descriptions. 
This basic, nine-point structure of enneagram thought 
teaches that persons can self-identify as living life primarily 
out of one of three energies: heart, head, or gut. Another 
of the energies may be second, but usually the third set of 
energies are either lacking in the person or function nega-
tively. 
Heart. In enneagram there are three heart energy 
centers, and though they differ somewhat, each lives life 
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with heart energy as primary. Heart energy is best 
described with words about the capabilities all of us have to 
love, to care, and to relate. Imagine the heart energy per-
son as driven primarily by those powerful affections. 
Typically, these people will be so directed by heart energy 
that head or gut energy is secondary or tertiary. Their spir-
itual development will require that they work on their 
underutilized energy centers, or in common parlance, they 
may have to learn to "use their heads," or learn to "get the 
job done" (gut energy). 
Head. Head energy persons can get lost in their 
heads. They can miss pieces of reality as they grope in the 
labyrinthine ways of their own thought processes. They 
need to refine their capabilities of loving and relating 
(heart energy) or of pursuing a piece of work to goal (gut 
energy) instead of becoming lost in their heads. When we 
hear this description, we may exclaim, "Aha! Mary or 
Harry indeed fits this description." But we should be aware 
that it is ourselves we should be identifying, if we are inter-
ested in making progress in self-knowledge. 
Gut. Gut energy people are fast to assess and fast to 
act. These personalities need to learn to use their head or 
heart energies to become whole. They often act without 
enough prudence and thoughtfulness behind the energy; 
in their reliance on instinct, they can virtually trample on 
the needs of others for care and concern. 
Now to consider the meshing of these two systems of 
understanding as a way to develop greater awareness of 
spiritual diversity. Can we link the heart energy persons pri-
marily to that spiritual pathway described as bhakti or the 
path of devotion? The head energy person to karma or the 
path of known and rightly ordered action? The gut energy 
person to jnana, the path of understanding? There is obvi-
ously a need to avoid a simplistic or facile accommodation. 
However, my repeated incidents of discovery through years 
of spiritual direction lead me in this direction. 
When a spiritual director listens to the stories or 
descriptions of prayer and life choice of a heart energy per-
son, it becomes apparent that relationship, love, care, and 
beauty shape her /his religious language. The Persons of 
the Christian Godhead are described as Friend, Savior, 
Guide, Inspirer. God is above, nearby, within, and 
around-all language of relationship. There is an Other to 
which the heart energy person/ devotee relates. Their 
prayer language evidences the power of heart energy I devo-
tion. The charismatic movements naturally attract heart 
energy I devout people. Within these movements is an over-
powering enthusiasm connected with the presence of the 
Spirit. There is a zealous relating with the others around 
one so empowered. 
The primary language used in Christianity (and in 
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most religious dispensations) has seemed to this writer for 
many years to ·be that of the bhaktin. Other languages have 
often been suspect and head (karma) or gut (jnana) energy 
persons may feel left behind in the dusts of aridity, wonder-
ing if perhaps they have not done their homework spiritu-
ally, or worse, are outside the boundaries of whatever it is 
really religious people say and do. When the spiritual direc-
tor is the devotee and from that life-shaped experience 
urges the one directed toward a personal relationship with 
Jesus, and if the directee is not a devotee, a good amount 
of harm can be done as the one directed struggles to put 
on a religious suit of clothing that does not fit. 
A spiritual director who works with the head energy 
people will find them exacting task masters of themselves. 
They need to know. They need to be certain that all the 
facts of the case are in and are ordered according to com-
mon and known procedures of humankind. There is a God 
who is known. There are realities about God that can be 
ascertained and which are taught by particular religious 
bodies. There are identifiable goodnesses, loves, and con-
cerns that our God has for us and our God acts according 
to godly designs among us in good times and in bad. God is 
a known surety in a world greatly disordered. Even God's 
occasional disappearance or absence from our lives is a 
known fact. God is and God acts. Blessed be God forever! 
There are known paths in prayer, and once ascer-
tained and when one is faithful to these paths there are 
feelings of well-being and acknowledged comfort and 
peace. For this person, Jesus is model. Here is life lived the 
way that is known to be the finest and the best. The head 
energy person can read, study, and ponder the details. The 
Model is mentor and friend, and is happily the Savior who 
directs the head energy person into the awakening and the 
following of the known and best pathways. 
The gut energy person often feels like the village 
atheist when it comes to experiences of God. In the pres-
ence of devotees, the gut energy person wonders what is 
wrong and why her/his level of religious enthusiasm seems 
so puny compared to these devout companions. Even the 
assurances about the Divine from their head energy friends 
seem static and worse, unattainable. When finally abl~ to 
name their God, the name is zoe, life. God within life seems 
the only way for the gut energy person to understand. And 
understand, they do. Once confirmed that they need not· 
be devotees or followers of known order, they are content 
to walk in their pathways of darkness, easily comprehend-
ing that their God, unnamed, unutterable and very tran-
scendent is both present and absent and all of it is right. 
The person of understanding, the gnostic, (a trou-
bling, even threatening word historically) experiences 
her/his knowledge in darkness and quiet. For this journey-
er, there are no strong feelings of devotion during prayer 
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and precious few (read "no") brilliant insights. Just quiet, 
just understanding. In the deep, dark recesses of their 
understanding, the gnostics often choose not to dampen 
the enthusiasms of the religious assembly with the apophat-
ic or negative predications which have brought them clos-
est to the Divine. "God is the end of all. God is One. God is 
all. God is nothing. God is not one. God is not all. "(Greg. 
Naz. Act XVII.27) 
The only language about Jesus which binds this 
person to the Christian life is the text from Galatians 2:20: 
"It is no longer I who live, but Christ lives in me." So impos-
sible is "relating" to Jesus for the person who understands, 
that faith is stretched to the breaking point as other per-
sons stress the imperative of relationship with Jesus. 
Insistence on certain kinds of devout religious language 
about Jesus as Friend and Lover, or even as Guide and 
Savior, makes this gnostic feel that she/he is being asked to 
befriend a kind of invisible Harvey the Rabbit, to talk to 
him, to share deepest feelings and to love Jesus as one 
would love our greatest human Loves. Truly much damage 
has been done through centuries, in many religious bodies, 
to this person who comes at life differently than her /his 
heart and head energy friends. 
The controversial thesis here suggested is that the 
category of relationship itself is not a universal experience 
nor need it be. There is another category for naming one's 
experience of the Divine-the category of identity. "You 
will be filled with all the fullness of God." (Eph. 3:19) The 
God within-life, the God of each day, not known as Other 
but as radically immanent is perhaps the closest one can 
come to articulation of this experience of identity. The 
spiritual director must be able to do an assessment and walk 
as companion along the path of bhakti, karma, or jnana. 
The language of the directee is filled with the clues; the 
director needs to hear and above all, not to presume that 
everyone's God/Jesus fits into the category of relationship 
as the devotee (bhaktin) knows and articulates it. The misdi-
rection of the one who understands (jnanin) with the lan-
guage of relationship can do incalculable harm to her /his 
fragile beginnings on a spiritual pathway. 
The pathways are not mutually exclusive. All of us 
experience moments of devotion, of a known order of 
things, and of an understanding in darkness. Yet 'Ve can 
acknowledge that we feel more at home along one of the 
paths, with a secondary energy pathway close behind. If we 
are at all apt in personal discernment, we can also name 
the pathway least attractive to us. The important work for 
the director, or {or one who wishes to function well in com-
munity, is the ;iffirmation and confirmation of the differ-
ences. If those directed are wise enough to flee the 
director who ignores the diversity bred in their bones, 
much anguish can be avoided. 
The Cresset 
Gender, with all the differences it brings to the dia-
logue, whether from acculturation or biology, needs also 
be examined. Some years ago in a conference given by a 
female psychologist, the idea was brought forward that 
women begin their religious journey and/ or psychological 
journey in relationship because, for the girl child, relation-
ship with the same gender mother begins the relationship 
shape of the girl child's life. A boy child, differently gen-
dered, begins life autonomously. Salvation for the girl, said 
the psychologist, lies in moving from the relationship 
modality of dealing with life to becoming autonomous. The 
boy child, beginning in autonomy, finds salvation in rela-
tionship. 
This idea can be richly significant to our dialogue. It 
is helpful in working with male persons for whom relation-
ship with Jesus is a high point of their religious quest. 
Males have written many of the spiritual books which pur-
port to guide our steps, and they have also been, in their 
positions of church ministers, the spiritual directors to 
numbers of women and men. Their language of relation-
ship has often confounded the woman directee, if she is 
other than a devotee, since the woman's pathway to salva-
tion, according to the aforementioned psychologist, lies in 
autonomy, in becoming self, in individuation. The lan-
guage of relationship can thwart this spiritual journey. The 
category of identity as described above more nearly fits the 
woman's need for autonomy. Many women have breathed 
sighs of relief when they are allowed to affirm their experi-
ence of God/Jesus in language other than that so prevalent 
among male persons. Though gender has obviously a pow-
erful part to play in our dialogue, the greater distinctions 
seem still to lie in the primary energies with which the 
woman/man comes at life. 
Law , order, and authority, as these pertain to the 
spiritual journey, will also be experienced differently by the 
bhaktin, by the follower of karma, and by the jnanin, the one 
who understands. Whatever the Loved One (God/Jesus) 
dictates will be embraced by the devotee. That there is a 
known order and regularity about reality and even about 
the actions of the Divine, brings security and comfort to 
the woman or man of karma who is deeply grateful before 
the God who is, who promises, and who is faithful. The 
streak of antinomianism found in the gut energy person 
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(jnanin) often dismays not only themselves but the others 
who, because of their powerful energies of heart ( bhakti) 
and head (karma) mistrust the language, let alone the 
seeming dismissal of the known order of things and the 
inability of the one who understands to speak with any fer-
vor at all of their relationship with God/Jesus. The antino-
mianism is directly connected to their understanding. 
Questions around worship and its practice will again 
summon the director to wisdom. Spiritual practices will be 
dissimilar. Prayer will take different courses. Religious lan-
guage and degrees of enthusiasm will be very diverse. The 
structure of worship will need to include elements which 
speak to each participant. If the assembly or if the director 
of liturgy is unaware of the diversity of spiritual paths, wor-
ship time can become vaguely unsuitable for one or the 
other of our companions. Devotion, ebullience, order, and 
silence must be factored in or some will feel left out of 
communal prayer / worship processes. 
Lastly, might it be that these three pathways are pro-
cesses by which every human being approaches the Divine? 
In other words, is there a beginning, middle point, and 
highpoint for each one of us? In this way of viewing the 
question, is there a progress from one pathway to a higher 
or more profound one which is measurable and nameable? 
Does each of us progress from the place we begin-that 
energy center where we are most at home-to that other 
where we are brought by God's powerful grace? Or do we 
remain within the dimensions of our most powerful energy 
[gut (jnana), heart ( bhaktt), head (karma)] most all of our 
days while having some minor number of religious experi-
ences along our spiritual journey of our other two ener-
gies? 
Diversity is among the perfections of the universe. 
Surely then the way the community of learners know, expe-
rience, and articulate the Divine and their connection with 
Holy Mystery will be diverse. Perhaps a major key in our 
understanding of one another is the grasp of the differenti-
ation of spiritual pathways. Can our understanding facili-
tate acceptance, reverence and respect? Can we take even 
the further step and guard our language so as not to make 
egregious presumptions in our religious language about 
the similarities of religious experience? 
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LILL ~ FELLOWS F~OEi~AM 
1n HUMAniTIES Ano1l1E A~TS 
The Lilly Fellows Program in Humanities and the Arts, established in 1991, addresses two critical 
problems faced by church-related institutions of higher learning in the United States. First, though 
many church-related colleges and universities are seeking to recover or refortify a sense of purpose and 
identity, there has been no sustained national conversation expressly designed to renew and deepen a 
sense of corporate vocation among these schools. Second, settings for the formation of younger 
scholars who wish to pursue their vocational commitments at church-related colleges and universities 
scarcely exist in the United States. In brief, the hegemony of the secular research university has 
gradually eroded both institutional and individual senses of Christian vocation, leaving many schools 
and many Christian scholars in need of renewed vision and mutual support. 
The Lilly Fellows Program therefore consists of two distinct but integrated programmatic initiatives . 
First, it has established and will steadily expand a national network of church-related institutions of 
higher learning and sustain among them a discussion of Christian understandings of the nature of the 
academic vocation. The network represents a diversity of denominational traditions, institutional types, 
and geographical locations. Representatives from the network institutions meet at Valparaiso 
University for an annual fall conference. Additionally, several workshops and mini-conferences are 
scheduled annually on the campuses of the network institutions. A biannual newsletter reports network 
activities, provides listings of young scholars interested in teaching at church-related institutions, and 
includes reports from conferences and workshops. 
Second, the Lilly Fellows Program offers young scholars in the humanities and the arts a chance to 
renew and deepen their sense of vocation, and to enrich their postdoctoral intellectual and spiritual life 
within a Christian community of learning. Each academic year Postdoctoral Fellows are appointed for 
two-year periods, selected from candidates interested in considering the relationship between 
Christianity and the academic vocation. The Fellows are prepared, through a variety of teaching 
experiences, through participation in a weekly colloquium, and through regular association with 
mentors, to seek permanent employment within church-related institutions of higher learning. 
The Program also sponsors one Senior Fellow, selected from nominees from the network schools, to 
spend the year on the Valparaiso University campus, working closely with the Lilly Fellows Program. 
The Senior Fellow engages in research and writing, is a resource person for the Postdoctoral Fellows, 
participates in a year-long colloquium, and contributes to the annual conference the following fall . 
These initiatives bring focus, clarity, and energy to a critical aspect of a much larger project: the 
imaginative reformulation and implementation of an agenda for church-related higher learning for the 
twenty-first century. 
For more information about the Lilly Fellows Program in Humanities and the Arts, contact: 
Arlin G. Meyer, Program Director 
Lilly Fellows Program in Humanities and the Arts 
Valparaiso University 
Valparaiso, Indiana 46383 
Telephone: (219)-464-5317/5770 Fax: (219) 464-5496 
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